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GENERAL INTRODUCTION 


AS A RESULT of two Wars that have devastated the World 
men and women everywhere feel a twofold need. We 
need a deeper understanding and appreciation of other 
peoples and their civilizations, especially their moral 
and spiritual achievements. And we need a wider vision 
of the Universe, a clearer insight into the fundamentals 
of ethics and religion. How ought men to behave? How 
ought nations? Does God exist? What is His Nature? 
How is He related to His creation? Especially, how can 
man approach Him? In other words, there is a general 
desire to know what the greatest minds, whether of East 
or West, have thought and said about the Truth of God 
and of the beings who (as most of them hold) have 
sprung from Him, live by Him, and return to Him. 
It is the object of this Series, which originated among 
a group of Oxford men and their friends, to place the 
chief ethical and religious masterpieces of the world, 


* both Christian and non-Christian, within easy reach of 


the intelligent reader who is not necessarily an expert— 
the ex-Service man who is interested in the East, the 
undergraduate, the adult student, the intelligent public 
generally. The Series will contain books of three kinds: 
translations, reproductions of ideal and religious art, 
and background books showing the surroundings in 
which the literature and art arose and developed. These 
books overlap each other. Religious art, both in East and 
West, often illustrates a religious text, and in suitable 
cases the text and the pictures will be printed together 
to complete each other. The background books will 
often consist largely of translations. The volumes will be 
prepared by scholars of distinction, who will try to make 
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them, not only scholarly, but intelligible and enjoyable. 
This Introduction represents the views of the General 
Editors as to the scope of the Series, but not necessarily 
the views of all contributors to it. The contents of the 
books will also be very varied—ethical and social, 
biographical, devotional, philosophic and mystical, 
whether in poetry, in pictures or in prose. There is a 
great wealth of material. Confucius lived in a time much 
like our own, when State was at war with State and the 
people suffering and disillusioned; and the ‘Classics’ he 
preserved or inspired show the social virtues that may 
unite families, classes and States into one great family, 
in obedience to the Will of Heaven. Asoka and Akbar 
(both of them great patrons of art) ruled a vast Empire 
on the principles of religious faith. There are the moral 
anecdotes and moral maxims of the Jewish and Muslim 
writers of the Middle Ages. There are the beautiful 
tales of courage, love and fidelity in the Indian and 
Persian epics. Shakespeare’s plays show that he thought 
the true relation between man and man is love. Here 
and there a volume will illustrate the unethical or less 
ethical man and difficulties that beset him. 

Then there are the devotional and philosophic works. 
The lives and legends (legends often express religious 
truth with clarity and beauty) of the Buddha, of the 
parents of Mary, of Francis of Assisi, and the exquisite 
sculptures and paintings that illustrate them. Indian 
and Christian religious music, and the words of prayer 
. and praise which the music intensifies. There are the 
prophets and apocalyptic writers, Zarathustrian and 
Hebrew; the Greek philosophers, Christian thinkers— 
and the Greek, Latin, medieval and modern—whom 
they so deeply influenced. There is, too, the Hindu, 
Buddhist and Christian teaching expressed in such great 
monuments as the Indian temples, Barabudur (the 
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Chartres of Asia) and Ajanta, Chartres itself and the 
Sistine Chapel. 

Finally, there are the mystics of feeling, and the 
mystical philosophers. In God-loving India the poets, 
musicians, sculptors and painters inspired by the 
spiritual worship of Krishna and Rama, as well as the 
philosophic mystics from the Upanishads onward. The 
two great Taoists Lao-tze and Chuang-tze and the Sung 
mystical painters in China, Rumi and other sufis in 
Islam, Plato and Plotinus, followed by ‘Dionysius’, 
Eckhart, St. John of the Cross and (in our view) Dante 
and other great mystics and mystical painters in many 
Christian lands. 

Mankind is hungry, but the feast is there, though it is 
locked up and hidden away. It is the aim of this Series to 
put it within reach, so that, like the heroes of Homer, we 
may stretch forth our hands to the good cheer laid 
before us. 

No doubt the great religions differ in fundamental 
respects. But they are not nearly so far from one another 
as they seem. We think they are further off than they 
are largely because we so often misunderstand and 
misrepresent them. Those whose own religion is dog- 
matic have often been as ready to learn from other 
teachings as those who are liberals in religion. Above 
all, there is an enormous amount of common ground in 
the great religions, concerning, too, the most funda- 
mental matters. There is frequent agreement on the 
Divine Nature; God is the One, Self-subsisting Reality, 
knowing Himself, and therefore loving and rejoicing in 
Himself. Nature and finite spirits are in some way 
subordinate kinds of Being, or merely appearances of 
the Divine, the One. The three stages of the way of 
man's approach or return to God are in essence the 
same in Christian and non-Christian teaching: an 
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ethical stage, then one of knowledge and love, leading 
to the mystical union of the soul with God. Each stage 
will be illustrated in these volumes. 

Something of all this may (it is hoped) be learnt from 
the books and pictures in this Series. Read and pondered 
with a desire to learn, they will help men and women to 
find ‘fulness of life’, and peoples to live together in 
greater understanding and harmony. To-day the earth 
is beautiful, but men are disillusioned and afraid. But 
there may come a day, perhaps not a distant day, when 
there will be a renaissance of man’s spirit: when men 
will be innocent and happy amid the beauty of the 
world, or their eyes will be opened to see that egoism 
and strife are folly, that the universe is fundamentally 
spiritual, and that men are the sons of God. 


They shall not hurt nor destroy 

In all My holy mountain: 

For all the earth shall be full of the 
knowledge of the Lord 

As the waters cover the sea. 


THE EDITORS 


TRANSLATOR’S NOTE 


A work by a Japanese about Chinese thought, trans- 
lated by an Englishman, is the sort of venture of 
which, I believe, H. N. Spalding would have 
approved. It is with deep gratitude that I record 
my sincere appreciation to The Spalding Trust for 
its help in the publication of this work. 

This translation also goes a slight way towards 
discharging the immense debts I owe to Professor 
Kaizuka, and to all his staff at Jimbun Kagaku 
Kenkyüjo (Research Institute of Humanistic 
Sciences), in Kyóto University, in return for their 
generous hospitality during a period of study in 
Japan. 

Professor Kaizuka has read the manuscript, and 
has suggested emendations, but the responsibility for 
the translation remains mine. I must thank R. S. 
Dawson, of the Department of Oriental Studies in the 
University of Durham, and M. G. Brown, of Win- 
chester College, for their many suggestions, W. 
Taylor, Senior Lecturer of the Oxford School of 
Architecture, for his maps, and my wife, who 
throughout has offered valuable help and criticism. 

And—perhaps the most important—Michiharu 
Itd, of Kyóto University, who first sowed the seeds 
of the idea in a Kydto coffee-house. 
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ONE 
THE AGE OF CONFUCIUS 


1 The Historical Significance of the Sixth and 

Fifth Centuries B.C. 

Confucius was born in about the year 551 B.C. in the 
state of Lu, which lay near the modern Ch'ü-fou Pre- 
fecture in Shantung Province, and whose ruler was 
related by blood to the royal house of Chou. Chou’s 
seat lay at Lo-yang, in the modern province of Honan, 
and the kingdom of Lu was situated at the eastern 
confines of her realm. Until his death at the age of 
seventy-four, Confucius made his way round the various 
kingdoms of eastern China, spreading his own particular 
theory of government. 

Before I describe the condition of China in Confucius’ 
time, it would be expedient to consider the significance - 
of this period for the history of ancient China. The sixth 
and fifth centuries fall in the latter part of the period in 
Chinese history which has come to be called the ‘Ch’un- 
ch’iu’,—or the ‘Spring and Autumn’ period. This title 
derives from the name of the chronicle *Ch'un-ch'iu' 
which records the history of these times, and which is 
said to have been based on the official state annals of 
Lu, the state to which Confucius belonged. Strictly, the 
period lasted for 242 years—from 722 to 481 B.c.— 
during which the authority of the Chou royal court had 
disintegrated and China had been divided into twelve 
kingdoms which competed for hegemony. With the rise 
of repeated internal struggles within these kingdoms, 
control was gradually usurped by the families who 
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provided candidates for the highest offices of state, and 
further, the actual authority seemed about to pass to 
the retainers of such high officials, who, from the eyes 
of the rulers of the kingdoms, were but arriére-vassals. 
Internationally, there prevailed a situation of chronic 
warfare: within the kingdoms, there were sudden out- 
breaks of internecine disorder and unhappy ill-starred 
incidents such as the assassination of the ruler frequently 
occurred. Confucius, unable to bear to look on this 
anarchy and lawlessness, is said to have planned to add 
his own comments to the official state chronicle of Lu, 
in the hope that, by giving prominence to the conduct 
of insurgent ministers who slew their princes, and of 
rebel sons who murdered their fathers, he might induce 
some spirit of self-examination in the people of the time; 
hence his resolve to compile the ‘Ch’un-ch’iu’. 
Whether Confucius did in fact compile the ‘Ch’un- 
ch’iu’ has become a matter of considerable doubt for 
recent scholars, and there are those who would argue 
that this is no more than a tradition passed on within 
one sect of Confucianism. The problem of the veracity 
of this tradition will be discussed in detail later: the very 
existence of the tradition, however, reveals the age as 
one in which the organization of strictly defined social 
ranks of Emperor, lord, minister, senior officer and 
knight, built on the basis of the system of the Chou royal 
court—the political and social structure to which we 
have come to give the name of feudalism—was gradually 
being dismembered. The several kingdoms which had 
asserted their independence during this period con- 
tinued to make war on each other, and in the age that 
followed, (which lasted from 478 to 220 B.C., and is 


called ‘The Pekiod of the Seven Kingdoms’), they came . 


to be ranged into seven powerful states, and waged war 
still more savagely, so that this period is also styled ‘The 
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Age of the Warring States’. Finally, as the outcome of 
this struggle, a unified empire was established in 220 
B.C., by Ch'in, a state in the west which had but 
recently come to the fore, and which had adopted a 
novel and extremely militaristic form of government, 
and had enforced a policy of enriching the state and 
strengthening its military potential. 

In her newly established empire, Ch’in did away 
with the organization hitherto prevailing: dividing the 
whole realm into districts and the districts further into 
prefectures, she set up in the district a governor to con- 
trol civil matters, and a legate in charge of military 
affairs; in the prefecture was established the resident 
whose office corresponded to that of the prefect of the 
present day. Since all such officers were appointed and 
dispatched to their posts by the Ch’in regime, the Ch’in 
empire took the form of government by centralized 
authority, ruling as it did through the medium of 
officials appointed by this central authority. However, 
only the highest officials, of the style of the district 
governor and the prefectural resident, were appointed 
by the central government, and until the time of the 
subsequent dynasty, that of the Han, the selection of 
local officials apart from those in the topmost positions 
was left to the free choice of the governor, or the resi- 
dent, and the great majority came from the ranks of 
local candidates. In this aspect, as a certain degree of 
understanding was preserved with the powerful families 
who naturally possessed a strong local influence, the 
government retained more of a compromise nature, and 
there still remained a fair amount of local authority. 
Thus while the tendency to permit a certain degree of 
local authority persisted, this administrative system put 
into force by the Ch’in empire, and administered by a 
centralized bureaucracy, is given the name of ‘the 
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district and prefecture system’, to distinguish it from 
the form which preceded it. 

This ‘district and prefecture’ organization was pre- 
ceded by the regional administrative system of the Chou 
royal court, in which the realm was divided into count- 
less kingdoms, son succeeding father as ruler on the 
hereditary principle. The Chou court retained a 
nominal prerogative of surveillance through the grant 
of formal recognition of the succession of the feudatory, 
but in no way interfered in internal administration. The 
relationship between the feudal lord and his vassals 
was modelled on the same principle, and this period, to 
distinguish it from the district and prefectural system of 
the Ch’in dynasty, has come to be called in China that 
of the feudal system. In the Ch’un-ch’iu period, the 
feudalism of the Chou dynasty began gradually to 
crumble, with the tendency becoming more and more 
marked in the ‘Warring States’ period; at this point, the 

en great kingdoms began to adopt the district and 

/prefectural administrative system, and this was finally 
_ "adapted to the entire realm under the unification 
™ achieved by Ch’in. The sixth and fifth centuries ».c., 

corresponding to the later period of the Ch'un-ch'iu, 
saw a sudden spurt in the process of the disintegration of 
feudalism, with as yet no emergence of a new admin- 
istrative machinery to take its place. In the sphere of 
government, the traditional structure had broken down, 
and conditions of anarchy prevailed: in society, the 
social virtues appropriate to and adapted to feudalism 
had declined, and conditions had deteriorated to the 
depths of immorality, Such were the sixth and fifth 
centuries. Born into this age of disorder, and in the midst 
of such anarchic and immoral circumstances, Con- 
fucius’ hope was to re-establish conditions of good 
government and morality, with the platform of his ideal 
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—a return to the spirit of the Duke of Chou, the great 
statesman at the time of the foundation of the kingdom 
of Chou. 


2 Feudalism and Clan Kinship in the Chou Period 

The later part of the Ch’un-ch’iu period has hitherto 
been treated as the age which witnessed the breakdown 
of feudalism. Here the word ‘feudalism’ has been 
adopted from its usage in Chinese, as a term for dis- 
tinguishing the system in question from the later 
distrct and prefectural organization: however, in a 
more general sense, it bears essentially no relation to the 
modern concept of the word, constituted with the 
western feudalism of the Middle Ages as the model, and 
its present-day usage as a term in legal, social and 
economic history. For a more profound understanding 
of the spirit of Confucius’ times, we should once and for 
all reject this word ‘feudalism’ in this usage as a con- 
ventional Chinese term, and with an entirely objective 
and unbiased attitude, enquire whether the admin- 
istrative and social organization of the Chou period 
does in fact merit the predication of the term feudalism 
in its use in the general historical fields enumerated 
above. Only after a full analysis of the so-called 
feudalism of the Chou dynasty, in the light of social and 
economic history, shall we be in a position to recognize 
the significance in social history of the latter part of the 
Ch’un-ch’iu period, as being that of the breakdown of 
the system. 

I have already stated that the Chou court divided and 
distributed its territories to its feudatories, who were to 
rule on a hereditary basis. Problems which should be 
examined in the first place concern the precise relation 
between these feudatories and the royal house, and the 
prerogatives accorded by the royal house to the 
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feudatories. Secondly, we should enquire into the 
procedure formulated for relations between the feuda- 
tory and the royal house. 

There is by no means any rich store of source 
material on which we can draw for the history of the 
Chou period. However, material for legal history which 
refers to the so-called feudal system of the Chou period 
has been discovered in the considerable number of 
inscribed bronzes, cast for the purposes of ancestor 
worship, and to serve as a memorial of honours received 
from the royal house. These often quote in detail from 
the text of the documents of appointment bestowed on 
the feudatory or the high official by the royal house on 
the occasion of the former’s visit to court. Such in- 
scribed bronzes date from the ‘Western Chou’ period 
—especially the later part of the period, the ninth and 
the early part of'the eighth centuries 2.c.—at the time 
when Chou still preserved her holy capital at Tsung- 
chou (with its sanctum in the ancestral temple of the 
royal house), in the neighbourhood of Ch'ang-an in 
western Shensi. Such bronze inscriptions are vital 
material for the study of Chou history; the phrases of 
the documents of appointment quoted in them, with the 
detailed records of the ceremonial in connection with 
the grant of such documents, are specially important 
sources, and as documents for legal history, they have 
no equal. 

These are supported by such works as the chapters 
.of the ‘Book of Documents’, in which are collected the 
exhortations of the Duke of Chou, the great statesman 
at the time of the first foundation of Chou, and the 
formalistic poems, called ‘Ya’, of the ‘Book of Odes’, 
thought to be a product of the latter part of the Western 
Ghou period. Further, as we-enter the Ch’un-ch’iu 
period, there are many records in the ‘Tso Commentary’ 
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and the ‘State Discourses’ (historical tales of the period), 
which reveal the breakdown of this so-called feudal 
system. A synthesis of the evidence from such materials 
enables to some extent the reconstruction, above all in 
its legal aspects, of the so-called feudalism of the Chou 
eriod. 

г According to the records of the documents of appoint- 
ment quoted in the bronze inscriptions, and the poems 
of the latter part of the period in question, the first and 
prime duty of a feudatory was attendance at a general 
congress, called ‘the king’s meet’, which was convened 
on occasions of the accession of a new monarth, and 
also at certain fixed times in the year. On such visits, 
they appear to have presented tribute to the king in the 
form of the specialities of their local produce, and to 
have sworn the vassal’s oath of loyalty. In addition, in 
times of peace, they sent coolie labour for engineering 
works on the defences of the royal city, or the state 
borders; they supplied food and accommodation and 
all conveniences to royal legates in peacetime, and to 
units of the royal troops in wartime when either passed 
through their territory. A further obligation consisted 
in the equipping of their own unit, at the command of 
the ruler, and participation in any joint campaign. 

The feudatories further distributed their territory 
held in fief from the royal house among retainers of the 
rank of minister, senior officer, and knight, and these 
retainers owed the same obligations of labour and mili- 
tary service to the feudatories as the latter paid to the 
royal house. 

In the ceremony of enfeoffment when the Chou royal 
house first distributed its territory among the feuda- 
tories, and again when a feudatory brought tribute to 
court, a bow and arrows, or a chariot, or clothing, in 
token of land or some other bounty, were handed by the 
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king to the feudatory, and a proclamation in the form 
of the document of appointment was read, which both 
lauded a feudatory’s ancestors, or the present feudatory 
in point of his services on behalf of the royal house, and 
enjoined him to serve the royal house faithfully in the 
future. In return for this, the feudatory as a pledge of 
his good faith, presented a jade vessel, and swore to 
serve the royal house with unswerving loyalty. This 
ceremony was conducted with all due pomp and 
solemnity in the imperial palace. There was a similar 
ritual governing relations between feudatory and re- 

- tainer. Now this ritual of the document of appointment 
in which the retainer swears his service in return for the 
benefactions of the royal house, or the feudatory, and 
this relationship between king and feudatory, or feuda- 
tory and retainer, is very similar to the ceremony of 
appointment contracted between landlord and retainer 
jn mediaeval times in the west, which is based on the 
latter's loyal vow to guarantee his service in return for 
his lord’s benefactions. 

This superficial similarity merits a more searching 
enquiry. As has already been stated, the relationship 
which bound the Chou royal house to its feudatories, 
and them to their retainers, bears a close similarity to 
the feudal relationship in mediaeval times between 
landlord and retainer, in which, in return for the grant 
of territory, the retainer swore to his lord loyal service 
which was primarily of a military nature. However, in 

` spite of the similarity of the legal relationship of the 
bond between lord and subject, a wider view, incor- 
porating a general comparison of the social conditions 
of the Chou period, and of the Middle Ages in the west, 
reveals large points of divergence: it would be more 
proper to regard each'as individually conditioned by a 
differing social framework. 
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The first point to which attention must be given is the 
relationship between lord and retainer; this was not a 
simple agreement between individual lord and retainer, 
but was rather a bond which was formed between the 
families to which each party belonged. Especially was 
this the case with the larger part of the powerful feuda- 
tories of the Chou period, for from the son of the Chou 
ruler down, all belonged to the same clan—that which 
bore the surname Chi. There was a feudal relationship 
between king and feudatory based on the oath of loyalty 
in return for the king’s benefactions, but the bond be- 
tween king and feudatory was not cemented by this 
alone: king and feudatory were members of the same 
clan, and there was the additional bond deriving from 
the relation of the main clan and its branches. The feud- 
atories were all bound as branch clans to the main clan, 
the Chou royal court, and it was in virtue of this 
relation based on kinship that Chou controlled her 
territories distributed in fief. This bond of kinship in the 
Chou age, between branch families descended from a 
common ancestor with the main family—the latter 
maintaining the temple where celebrations in honour of 
the common ancestor were held, and seeing to the con- 
tinuation of such celebrations—was a relation which 
consisted in the service of participation in common 
worship at the central temple of the ancestor’s spirit: 
a clan of this nature, then, should be regarded as a 
group which offered joint and common worship. The 
Chou royal court and the feudatories, descended from 
the same family stock, assembled as members of a joint 
community formed for purposes of offering religious 
celebrations, and while jointly possessing the privilege 
of enjoying the favours of the spirit of Һе соттор 
ancestor, at the same time incurred in return the duty 
of offering sacrifice and contributing to the celebrations, 
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The Chou house, as being the centre of the clan, and the 
guardian of the temple of the ancestor’s spirit, received 
the service of the clan members paid to the superin- 
tendent of the celebrations, and held the privilege of 
commanding such service. In the relationship binding 
the Chou court with its feudal kingdoms, this element 
of clan kinship, rather than any feudal connection, 
should be regarded as the stronger. 

However, the bond between the Chou royal house 
and families of different stock—i.e. families possessing a 
different surname—was not of the same nature. 
Further, it is evident that a great many of the feuda- 
tories’ retainers came of unrelated families, and there is 
thus a problem in the nature of the relationship between 
a lord and his retainer, when the two came from un- 
related clans. Here, perhaps, the feudal relationship had 
stronger force than in the former instance; yet, there 
existed a further method of linking them, in spite of 
their alien lineage, as members of a joint religious body. 
This method, similar to the relation of clan kinship, lay 
in the joint religious bodies formed for the worship of 
the local spirits of the land, called ‘she-shen’ in ancient 
China, and it was from this origin that there grew the 
city-state communities of which I shall next write. 


3 The Formation of City-state Communities 

I wish now, with special reference to Lu, the state to 
which Confucius belonged, to trace the process of the 
formation of city-state communities during the Chou 
dynasty. For this end, we must go back about 450 years 
from the middle of the sixth century, and the birth date 
of Confucius, to the early times of the foundation of the 
Chou realm. The kingdom of Yin, with its seat at An- 
yang (in Honan province), controlled the plain of 
northern China, and in the world of the east at the time, 
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it appears to have been the sole community with any 
claim to culture. (The discovery of the remains of the 
Yin capital has in recent times attracted world-wide 
attention among archaeologists). Based on Shensi, far 
to the west, was the tribe of Chou, which had adopted 
the culture of Yin, and for a comparatively long period 
had been tributary. On the accession to the Chou 
throne of King Wen, whose qualities were such that he 
was revered as a saint, the tribe subdued its neighbours, 
who were of different stock, and rapidly gaining power, 
took the hegemony of the district, King Wen’s successor, 
Wu, snatched the opportunity offered by the gross mis- 
government of the Yin Emperor Chou, and advancing 
eastwards, in one coup sacked the capital, destroyed the 
Yin kingdom, and founded the royal court of Chou. 
However, on the death of King Wu not long afterwards, 
the Yin peoples, who had been watching for such an 
opening, ‘revolted and plotted to re-establish their 
kingdom, and it was the Duke of Chou, worshipped in 
Lu as the state founder who, in the capacity of uncle, 
and Regent to the young King Ch’eng, helped in 
quelling this rebellion. 

The Duke of Chou took personal command of the 
punitive force sent against the insurgents, who with the 
Yin peoples, included the commonly called ‘eastern 
barbarian’ tribes living in the area bounded by the 
Shantung peninsula and the River Huai, who were 
culturally and racially related to the Yin people. The 
insurgents were harried as far as the distant shore of the 
Shantung peninsula, and after their armies had been 
completely liquidated, the Duke of Chou chose Lo-yang 
as the site for the founding of a new administrative 
capital. Here, exactly half-way between the old centre 
of the Yin people, and the original Chou stronghold, he 
built a base for the government of the central plain, 
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Residing here, and searching for a solution to the 
problem of controlling the Yin tribes and the aliens of 
the eastern areas, he hit upon a plan which might well 
be termed the national policy of the Chou kingdom: 
his aim was the creation of a single new civilization, 
which would reconcile the Chou and the Yin peoples. 

The Duke of Chou was a great philosopher as well as 
a statesman; he severely censured the Yin way of life— 
for he had not been captivated by its strong faith in 
sorcery, and its mollifying and sensuous pleasures in 
wine and the chase. It would be fair to say that the 
Duke of Chou was the first to perceive the sprouts of 
religion, morality and learning amidst the magic arts 
practised in the east, and to discover and to nourish the 
light of reason among the senses of man. The general 
belief, firmly held by the people of the Chou dynasty, 
and especially by those of Lu, the state of Confucius, 
was that the Duke of Chou created the system of ritual 
and music of the dynasty, and that he founded the whole 
of the Chou civilization—with its individual admin- 
istrative organization, its social system, its code of 
morality and its arts. 

Perhaps with the aim of putting into effect the basic 
measures which he had instituted for controlling the 
alien tribes of the eastern area, the Duke of Chou 
despatched his eldest son, named Po Ch’in, to what is 
now the prefecture of Ch’ii-fou, in Shantung, in the 
territory of the alien tribes of the east, and planned to 
found a Chou colony there. Such was the origin of the 
state of Lu, which revered the Duke of Chou as its 
culture hero. 

Tradition records that when Po Ch’in, the Duke of Lu, 
departed for this new outpost, he received a formal 
document of appointment from the Chou royal house, 
together with various gifts from the court. First there 
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was the large ceremonial carriage in which the Duke of 
Lu must ride on the occasion of his visits to the Chou 
court, and the standard which was flown from it; then 
the jewel handed down from the kingdom of Hsia, and 
finally the present of a great bow, said to have been 
originally the possession of a feudatory of ancient times 
named Feng Fu. The first three items of this list, used at 
times of attendance at religious celebrations, served to 
distinguish the rank of the Duke of Lu at court gather- 
ings. The final gift, the bow, was a symbol of the military 
authority invested in one who defended a community 
encompassed by alien tribes, and who had subdued 
enemies offering resistance to the Chou house. In 501 _ 
B.c. (when Confucius was 52), Yang Hu, the steward of 
the Chi clan, one of the ministerial families of Lu, who 
had built himself a position of unprecedented power by 
his revolutionary methods, fell from influence and made 
good his escape to Ch'i, taking with him this jewel and 
bow. This latter action caused a great uproar in Lu, for 
up to the time of Confucius, the jewel and the great bow 
had been carefully preserved in the state treasury as the 
hereditary national treasure of the kingdom. Yang Hu’s 
appropriation of these revered ancestral possessions 
appears to have been viewed as a dire calamity, and the 
returning of the heirlooms to Lu is recorded in the 
account of the chronicle ‘Ch’un-ch’iu’ under the date of 
the following year. To judge from these events, there 
existed at least in the time of Confucius, a Lu tradition 
concerning the foundation which contained reference to 
the grant of these treasures, as well as to various other 
privileges. 

According to this tradition, apart from the treasures 
already mentioned, six tribes which were of the same 
stock as the Yin people, the Tiao, Hsii, Hsiao, So, 
Chang-shao, and Wei-shao, were also given over to 
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the Duke of Lu, and each tribe was ordered to set up 
and constitute a central clan and, bringing along with it 
its branch clans, to leave Lo-yang, and to migrate to 
Ch'ü-fou, under the orders and in the company of the 
Duke of Lu. According to this tradition then, the Duke 
of Lu, when he first went to his command in the new 
territory, took with him these six tribes who had prior 
to that been concentrated in the area of Lo-yang, the 
new Chou capital. Although a people defeated in war, 
the tradition that these tribes were allowed to set up a 
centre clan, and retained control over their branch 
families reveals that at least this section of the Yin 
people retained their clan organization intact, and 
were placed under the jurisdiction of the Duke of Lu as 
complete clan entities. 

Thus, when the Duke of Lu set out from Lo-yang, he 
was already leading these six clans of the Yin popula- 
tion: in addition, in the territory of Ch'ü-fou where he 
established his capital, there already resided the 
aboriginals of the state of Yen, who had connections with 
the Yin people, and taking part in the earlier revolt 
against the new conqueror, had been subjugated by the 
Duke of Chou. Further, within the boundaries of the 
realm of Lu, there resided another alien people by the 
name of the Feng; these lived both on the banks of the 
River Chi, the course of which made a great arc through 
Lu’s western sector, and also under the slopes of Mount 
Tung-meng in the east. 

The Duke of Lu's policy in controlling all these alien 
tribes was founded on the aim to unite them with the 
Chou people with the clan as the unit. The clan was a 
celebratory community united by a common religious 
festival in honour of the ancestor, who was worshipped 
as the ancestor spirit of the clan: it was ruled by the 
centre family which watched over the ancestral temple. 
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However, in accordance with the proverb that a deity 
would not accept the offerings and services of men not 
of the same blood, it was held that the deity of the clan 
would not allow participation in his celebrations to 
alien clans, or to those other than his blood descendants. 
Thus the alien clans dwelling in Ch'ü-fou were obliged 
to search for a deity to whom they could offer joint 
celebrations. Such a deity was found in the spirit of the 
soil of the newly founded Ch'ü-fou, and the spirit of the 
grains which it grew—called in China the ‘spirit of 
the land and grain’. At the foundation of the new 
capital, the first buildings to be erected were an ances- 
tral temple, for celebrations in honour of the Duke of 
Chou, side by side with a sacrificial altar for service to 
the gods of the soil and of the crops. Around these 
central structures was built the palace of the Duke of 
Lu, this in turn being surrounded with a fortifying wall. 

About two-fifths of a kilometre to the north-east of the 
present Ch'ü-fou there is a plateau about 450 metres 
square, which is thought to have been the site of the 
palace of the king of the area of Lu in Han times. Now 
since the words ‘Ch’ii-fou’ mean ‘indented hill’, the 
present-day terrace might well be the eminence from 
which the ancient capital of Ch'ü-fou took its name, and 
it would be this plateau which would be taken as the 
centre of the building area when Po Ch'in, the Duke of 
Lu, founded the ancestral temple, the shrine of the soil 
and crops, and the Imperial Palace. The district of 
Ch'ü-fou was said to have been the site of the capital of 
the Emperor Shao Hao, a ruler of the mythological 
period, and it may well be that the earlier aboriginal 
inhabitants lived on the summit of this plateau, and 
here, too, worshipped Shao Hao as their ancestor, who 
might thus be regarded as the spirit of the soil of the old 
Ch'ü-fou. The spirits of the soil and the crops of the 
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newly founded capital on the site, formed from tribes of 
differing origin can be presumed to have had some 
connection with the local spirit of the earlier inhabitants, 
and the latter would have been incorporated as one of 
the deities to whom worship was to be offered. 

Of course, for the members of the Chi clan, that is for 
those related to the Chou house, as well as for the Duke 
of Lu himself, the most important deity would be that 
worshipped in the ancestral temple, as a deity common 
to the entire clan, and celebrations in his honour would 
be the most important ceremonies of the kingdom. This 
being so, as in this age government and religious cele- 
bration were not regarded as two quite distinct func- 
tions, the Duke of Lu more than any other in the state 
had the competency to become the priest in charge of 
the celebrations at the ancestral temple. However, with 
the title of chief priest of the spirits of the soil and crops, 
he appears not so much as the head of the ancestral 
temple, but the priest in charge of the new local cult. 

When the Duke of Lu moved to his kingdom, the 
number of the members of the same clan as he who 
accompanied him was extremely small. Since the great 
majority of the population of Lu comprised the six 
tribes of the Yin placed under the Duke’s jurisdiction, 
together with the earlier inhabitants of the area—the 
people of the old kingdom of Yen, and the Feng— 
celebrations in honour of the spirits of the soil and crops 
were viewed as having much the greater significance for 
the territorial community which comprised the Lu 
kingdom, This phenomenon was not confined only to 
Lu: Wei, Ts’ao, and Tsin, and, in fact, the other 
communities of Chou stock newly settled in the plain of 
northern China were all in similar circumstances. The 
feudatories in charge of these communities all took the 
title ‘chief priest of the altar of the soil and crops’ and 
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the practice arose of using the term ‘altar of the soil and 
crops’ as synonymous with the word ‘state’. 

Another fact to which attention should be drawn is 
that this new territorial community of Lu, drawn to- 
gether with the celebrations in honour of the spirit of 
the land and crops as the binding thong, did not have 
the form of what we are now accustomed to style a 
state; it did not possess a clearly defined and extensive 
territory; it had no quantity of urban centres and agri- 
cultural villages; it amounted, in fact, to no more than 
a city-state-—as the word indicates, a city surrounded by 
asmall scale wall about one li, or three miles, square. In 
Chou times, the original significance of the word king- 
dom was precisely this—the territory within the defen- 
sive walls of the metropolis—and the term ‘citizen’ 
meant the townspeople residing within the confines of 
this wall. In conversation with rulers of other states, the 
Duke of Lu would humbly refer to his own kingdom as 
‘my small, mean town’, and would style states other than 
his own in honourific terms as ‘large cities’. Such was the 
diplomatic protocol of the age—and it helps to indicate 
the city-state origin of the various kingdoms of the Chou 
dynasty. 

The process of the formation of the city-state in 
China hardly differs from that of the Greek and Roman 
city-state. A survey of the known world of ancient 
times reveals the surprising phenomenon that from 
Greece and Rome, and the other Mediterranean king- 
doms, Egypt and Mesopotamia, to India, and again 
eastwards to the several kingdoms of Chou China—all 
the kingdoms of ancient civilization, although their 
cultures had their own distinctive features, in social 
organization were essentially of the city-state type. 

In this environment, where the functions of church 
and state, that is, where state religion and government 
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were inseparably intertwined, when many component 
clans bound by blood ties were united to form a single 
community bound by a territorial connection, it would 
be essential that such a community in the course of its 
development should pass through the phase of the city- 
state format. The city-state is, in fact, a stage in the 
transitional process from a community based on blood 
relationship to that based on territorial ownership. I 
beliéve that it would give a better understanding of its 
significance in world history to regard the social 
organization of the Chou dynasty of the sixth and fifth 
centuries B.C. not as a kind of feudalism, nor (the more 
restricted term) as ancient feudalism, nor even proto- 
feudalism, but as another form of the universal city- 
state structure of the ancient world. Let us now consider 
the Ch'un-ch'iu period from this latter standpoint. 


4 Government by the Aristocracy in the City-state 

I have defined the city-state of ancient China as a 
joint sacrificial community based on the clan as the 
unit. But apart from this, there is another important 
aspect of the ancient Chinese city-state; differing from 
the early Japanese settlements, it possessed a wall by 
which its limits were enclosed. It seems thus to have 
been a community assembled with the aim of joint 
defence against external foes, and should be viewed as a 
grouping of clans for purposes both of religious cele- 
bration and defence. When the politicians of the Ch’un- 
ch’iu city-states said that ‘the important affairs of the 
state concern religious celebration and defence’, they 
were conscious of this dual purpose of the community. 

As the economic structure of Ch’un-ch’iu China was 
founded on agriculture as the major industry, class 
differentiation was closely bound up with possession of 
land. But at this period, the term ‘land’ was not under- 

30 


stood in the abstract, and there was no conception of 
the ideas of possession or usufruct. The land was thought 
of objectively, together with the ideas of possession 
and usufruct, as being one with the people who resided 
on, and worked it. When the Chou house succeeded 
to the Yin empire and unified the realm, the people of 
Chou were convinced that they had been presented by 
Heaven with the gift of the land and the people of 
China: and when the King of Chou distributed the land 
in fief to the feudatories, he did so in the firm belief that 
he was dividing among them the land and the peoples 
granted by Heaven. 

At the time of the foundation of the Chou kingdom, 
the fertile plain of north China was not yet fully opened 
up, and there remained a wide stretch of untilled land. 
Hence, among the rewards for military exploits received 
by the generals of the victorious armies at the time of the 
Chou conquest, the most vital was not the land itself 
so much as the inhabitants living on, and working it. An 
excellent example is to be found in the six clans of the 
defeated Yin people given over to the Duke of Lu at 
the time of his appointment to Ch'ü-fou. There are 
many of the ‘documents of appointment’ given at the 
time of enfeoffment in the beginning of the Chou regime, 
which mention in detail the number of households, or of 
individuals of the fief in question, and examples of the 
grant of clans, as in the case of the Duke of Lu, are quite 
numerous. The clan then was the unit from which the 
city-state of early Chou was composed, and the clan 
possessed authority over the land which was assigned to 
it, and the farmers who worked such Jands. 

The land granted to these clans was called a ‘vassa- 
lage’. The Chinese term for this is a combination of two 
characters, the first of which is used in loan for a 
homonym meaning ‘to collect’, and thus signifies the 
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right to harvest the fruits, of plant or tree, and the 
grains produced by the land: the second character 
denotes a settlement varying in size from ten to a 
thousand households or families. The method of cal- 
culating the area of land in the Ch’un-ch’iu period was 
not to reckon in terms of the total area, but in terms of 
such ‘vassalages’ or estates. A settlement with a certain 
holding of land with its attached farming population 
was regarded as an indivisible whole. It had no pro- 
prietory rights of its own, but was granted by the state 
the privilege of retaining the profits accruing from its 
several settlements. However, only the usufruct of the 
‘vassalage’ was bestowed on the clan by the feudatory; 
the state was very careful to retain the proprietory 
rights to the land. 


From the middle of the Ch’un-ch’iu period onwards,” 


and especially in its closing years, the sixth and fifth 
centuries B.c., the clan gradually became separated into 
more branch families, and on occasions when the family 
head was forced to flee the realm by reason of an inci- 
dent such as a political crisis, his family estate was not 
returned directly into the power of the state, but passed 
to another member of the same clan. This was the 
customary procedure, at least, in the state of Lu. But 
examples are not lacking of cases in which the member 
of the clan who fled the state continued to control the 
estate and to receive its revenues as before—though 
such action was censured as grossly illegal and as a 
threat to the existence of the state. 

The greatest right of the state, that to the ownership 
of land, gradually came to be titular only; and in con- 
trast to this trend, the tendency of the clan towards 
gaining proprietory rights became manifest—as in the 
case of the redistribution of the holdings of members of 
the clan who had fled the state, where the practice grew 
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of returning such holdings not to the state but to the 
clan. Thus in the sphere of agricultural land, the clan by 
degrees encroached on the proprietory rights of the city- 
state: and in politics also, the actual control of the 
government of the city-state passed from the hands of 
the prince, in the person of the feudatory, to those of a 
representative of a powerful clan. As an example of 
such a transition of the seat of power, I shall trace the 
changes in governmental administration in the state 
of Lu. 

The location of governmental authority within the 
city-state is revealed most plainly by a study of the 
military control over its armed forces. The army units 
entrusted with the defence of the state were under the 
direct authority of the Duke of Lu. They consisted of the 
members of the communities which had come together 
for defence and sacrificial purposes, drawn both from 
the state capital, and from the villagers living in the 
suburbs and surrounding country. The outlying areas 
were divided for this purpose into two sections, the left 
and right (that is, East and West), called districts, from 
each of which one troop was levied, and it was to a force 
composed of these two troops that the defence of the 
realm was entrusted. The commander, his second in 
command, and an officer given the title of ‘Knight of 
the District’ (whose duty was to preside over the im- 
portant banquet of his District, as the head of his local 
religious community) were, next to the Duke, the most 
important officials in the state of Lu. 

Inter-state warfare, and also any large-scale inter- 
necine strife in the Ch’un-ch’iu period was fought from 
chariots. Troops rode in four-horse chariots, were 
equipped with armour and helmet, and carried the 
weapons of the knight—the bow and arrow and the 
halberd. The fighting power of each troop was reckoned 
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not in terms of the number of soldiers, but the number 
of horse-drawn chariots which it could furnish. The 
armed knights who rode in these chariots were of the 
lowest rank of the noble classes; also called ‘officers’, 
they were grouped in units of a hundred or a thousand, 
and the commanders of such detachments were classed 
as senior officers, and held a rank above that of the plain 
knight, but inferior to that of the district officer. It is said 
that when such senior officers were questioned about the 
age of their sons, their customary reply was, if the child 
were adult, ‘he is now of an age to drive a chariot’, and 
if still a minor, ‘he is not yet old enough to drive a 
chariot’, Such a convention shows that the most prized 
privilege of the noble classes in the Chou dynasty 
(divided as they were into the ranks of District Commis- 
sioner, Senior Officer, and Knight), was that of riding 
in a war-chariot, and of being called upon in the case 
of war. The common people and, a stage below them, 
the slave classes; were not entitled to ride in a war- 
chariot. 

In Lu, a community drawn together with the aim of 
joint religious celebrations and joint military under- 
takings, the three ranks of District Commissioner, 
Senior Officer and Knight—the militarily privileged 
classes in that they had exclusive responsibility for the 
defence of Lu—preserved a distinction of rank also in 
the religious affairs of the state, in which they only 
possessed rights of participation, and from which the 
common people were rigorously excluded. As govern- 
ment and religion were not regarded as two spheres to 
be kept distinct, and as court assemblies, which had 
great significance for administration, were held in the 
temple of the feudatory’s ancestor, and were convened 
as an appendage, as it were, to the religious festival in 
honour of the state-founder, the commissioner, officer 
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and knight classes who had the right of attendance at 
such ceremonies, possessed a special privilege in the 
political sphere again distinct from and above that of 
the common people. Thus both politically as well as 
militarily they formed the noble classes. 

There is a sentence describing the range of applic- 
ability of common law in Lu—'The ritual does not 
extend down to the common people; the punishment of 
the law does not reach up as far as the Senior Officer". 
In the first place then, as the plebs was probibited from 
taking part in the religious ceremonies of the state, it 
was consequently completely unable to share in the 
administration of the state. The religion and the gov- 
ernment of the city-state were fields completely closed to 
the general people, and open only to the class of the 
knights, and those above them, who had the right, in 
time of war, of wearing armour and helmet, of carrying 
halberd and bow, and of riding in a war chariot. In the 
*courts'—the conventions held in a square outside the 
gates of the Duke of Lu's Palace—the right of taking a 
seat, and of stating an opinion was limited to the class 
of knights and those superior to them. The noble 
classes then, as opposed to the general mass, comprised 
the knights and those above them. (There is, however, 
a considerable problem as yet not clarified, concerning 
the exact status of the lowest entity of the noble classes, 
the knights themselves), 

In the second place, the statement that ‘the punish- 
ment of the law does not extend as far as the Senior 
Officers’ should be interpreted as implying that there 
was no punishment by means of the laws of the realm 
for the transgressions of persons of the rank of District 
Commissioner, or Senior Officer: this statement, how- 
ever, requires further clarification. In a city-state 
formed, as in the case of Lu, with the clan as the unit, 
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the internal administration of the clan was left to the 
free management of the clan itself, and thus the inter- 
ference of the state in matters involving crimes which 
were the concern purely of the clan was usually 
avoided. Only an incident arising between members of 
different clans became a matter for state arbitration, 
and such cases also were settled in the ‘court’ of the 
state, by discussion between the clan representatives on 
an appropriate indemnity fixed according to the status 
of the party concerned, to be paid to the clan to which 
the plaintiff belonged. However, there were not a few 
occasions when the clans of each party refused to admit 
their wrongdoing, or when, the influence of both being 
almost equal, unable to come to a settlement, they 
resorted to arms in an attempt to gain revenge. At all 
events, general penalties were not applied to persons of 
the rank of District Commissioner and Senior Officer, 
who were, after all, the most important members of the 
chief clans from which the state of Lu was formed. In 
this matter again, the knight was of doubtful category: 
there were some instances of the application of penalties 
to persons of this status, but, with the passage of time, 
and the gradual growth and expansion of the state of Lu, 
there arose corresponding changes in the influence of 
the clans which made up the original kingdom, and 
there would be instances of a weakened person of 
Senior Officer status losing the right of a voice in the 
‘court’ convention, and of a knight whose extraction 
was from a clan not possessing the right of speech, and 
outside the group of early founder clans. In short, the 
class of knights contained merhbers of a motley extrac- 
tion, and it would be possible for them, in view of this 
lack of uniformity to be liable to punishment under the 
common law. In general terms, then, the government 
of Lu was aristocratic, since only the three ranks of 
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District Commissioner, Senior Officer, and Knight had 
the privilege of participation. 


5 Aristocratic Oligarchy in Lu 

The posts of general of the army, and of premier 
(these being the most important functions of the District 
Commissioner), gradually became hereditary to the 
‘Three Huan’—the three families, the Meng-sun, the 
Shu-sun, and the Chi-sun, descended from an earlier 
ruler, Duke Huan. The most influential of the three was 
the Chi-sun (which is also named simply the Chi): from 
the middle of the Ch’un-ch’iu period onwards, they 
manipulated the prince of Lu completely as a puppet, 
and ran the administration of the state as if it were their 
own family affair. 

The war chariots and the armour and so on used to 
equip the two troops recruited from the districts of the 
Lu suburbs, were the property of the state: the two 
troops were in fact state forces. But the Chi-sun, and the 
other two members of the ‘Three Huan’, as the com- 
manders of these forces, as the headmen of the Districts, 
and again as the superintending ministers of the ‘court’ 
conventions, were, as it were, the repositories of public 
authority; alongside this authority, they placed their 
own private privileges and thus, apart from the public 
forces which they controlled by virtue of their appoint- 
ment from the state of Lu, they also kept private troops 
under their own personal jurisdiction. 

The ‘Three Huan’ were also members of the village 
communities which formed the basis of the military 
organization of Lu. As such, they were in theory 
knights who held the register of the community, and 
were no more than the heads of the knights. However, 
at the same time, the "Three Huan’ had been granted 
vast estates by the state: that of the Chi lay seventy-five 
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kilometres to the south-east of Ch'ü-fou, and was called 
Pi; that of the Shu-sun was called Hou, and lay sixty 
kilometres to the north-west, and that of the Meng-sun, 
twenty-two kilometres to the north-west was called 
Ch’eng. Round each of these, solid defensive walls had 
been built, and each family had levied a great force of 
private troops, in its concern for the protection of its 
territories. Such private forces were recruited, in the 
main, from the descendants of fallen noble families, 
from the knightly families of the city, and from the sons 
of the agricultural classes. Every recruit, in accordance 
with the practice of the day, as a token of his fitness for 
service, would offer a pheasant—a symbol of loyalty— 
to his new lord, and it was in this way that the bond 
between lord and retainer was cemented. In contrast 
to the public officials in the service of the Duke of Lu, 
these were private retainers, in the service of a District 
Commissioner or Senior Officer—himself one of the 
state’s public servants. With the continued increase of 
authority, and widening of the territory controlled by 
the ‘Three Huan’, and the other powerful families, 
the number of these private retainers gradually grew 
larger. 

The prince of Lu and the noble families were bound 
together as members of either the main, or a branch 
family of the same clan. As the original social organiza- 
tion built on the unity of religion and administration 
fell to pieces, and the authority of the traditional 
religion waned, there was a natural weakening of the 
bond which tied the Duke of Lu and the ‘Three Huan’. 
Consequently, from the middle of the Ch'un-ch'iu 
period, incidents such as the changing, the expulsion, 
or the murder of a prince at the hands of the powerful 
noble families became remarkably frequent. The 
authority of the Lu monarchy, built on the theory of the 
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system of kinship, gradually withered and became 
ineffective. 

The relationship between the powerful families of Lu, 
such as the ‘Three Huan’ and their private retainers 
was an individual one: it had nothing to do with either 
the clan or the family. The retainer swore personal 
fidelity to the ‘Three Huan’, and in return, his lord 
guaranteed immunity from state responsibilities, such 
as forced labour, and granted special favours, in the 
form of plots of land, and so on. The bond between the 
‘Three Huan’ and their private retainers was entirely 
individual, and was based on the mutual relationship of 
protection on the part of the lord, and allegiance on the 
part of his retainer. It is this relation of lord with re- 
tainer which should, on inspection, be termed feudal. 
In the China of the middle Ch’un-ch’iu period, within 
the various city-states organized on a principle of kin- 
ship, the various powerful families at the basis of whose 
structure stood this feudal relation, gradually began to 
emerge and ultimately gave indications that they would 
supplant the lord of the state. The oligarchic control of 
the influential families within the state was already 
established, and the social structure of China was on 
the point of changing from the polity of city-state to that 
of feudalism. 

To take a particular example: in Lu, eleven years 
before the birth of Confucius, Chi Wu-tzu of the Chi- 
sun family, the most influential of the ‘Three Huan’, 
had, in 562 5.c., proposed the addition of a third troop 
—thus making a three troop organization of Upper, 
Centre and Lower Troops—to the existing two troop 
order of battle, consisting of Upper and Lower Troops. 
The plan had received the nod of the minister of state 
Shu-sun Mu-tzu, and had been put into force. It was 
the aim of this proposal to allocate one of these troops to 
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each of the ‘Three Huan’ families, and to transform the 
forces of the state into an entirely private army, under 
the orders of the three families. As a first move, all war 
chariots belonging to the state were dismantled: then 
the lord of the Chi family had all the village community 
knights in his troop swear oaths as Chi retainers and, in 
an attempt to convert them completely to the status of 
private and household troops, he secured for them a 
remission of all state forced labour. The other lords, the 
chiefs of the Meng and Shu-sun families, only attempted 
thus to convert half of the forces allotted to them. This 
policy was furthered by the disbanding of one troop in 
537 8.c., in Confucius’ fifteenth year, and the allocation 
of one of the remainder to the Chi family lord, and the 
division of the other between the Meng and Shu-sun 
chiefs. Thus, ten years before Confucius’ birth, the forces 
of the state had become in entirety the private armies 
of the ‘Three Huan’, and in his fifteenth year, within 
the ‘Three Huan’ themselves the influence of the lord of 
Chi became overwhelmingly predominant, and with 
the backing of half of the available forces, he was able 
to embark on the establishment of a completely auto- 
cratic government. 

Confucius was born in a Lu thus controlled by the 
Du of the three families, to a father who was in the 

rvice of the weaker Meng family, and who as a knight 
had seen distinguished service in frequent engagements. 
He was the son of a member of the newly arisen military 
class, in a China where the transition from a society 
based on kinship to a feudal polity was just taking 
shape. In such an age, and such an environment, 
Confucius was no mere child of fortune: rather, he 
opened up his own individual ‘Way’—not that of the 
recent development of China’s social structure, leading 
from city-state to feudalism, but one which harked back 
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to the city-state system of the golden age. His ‘Way’ 
by-passed feudalism, and led to a new bureaucratic 
organization. 

Confucius cannot be said to have been fully conscious 
that such were the implications of the ‘Way’ which he 
advocated: but I believe that the path which he trod 
was closely parallel. 
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Two 
THE EARLY DAYS OF CONFUCIUS 


r The Birth of Confucius 

Confucius was born in about the winter of 552 B.c. (the 
twenty-first year of Duke Hsiang of Lu, who was 
twentieth in line from the founder Po Ch’in), to a father 
named Shu Ho (or Shu-liang Ho) who was a resident 
of the village of Tsou. Confucius’ correct name was 
K’ung Ch’iu—that is, Ch’iu of the K’ung family, 
Ch’iu being, in Chinese parlance, the real name by 
which an individual would refer to himself, but by 
which it would not be correct for others to address him. 
For this latter purpose a special ‘style’ or alias was used, 
that of Confucius being Chung-ni. ‘Chung’ signifies 
‘the second son’ and as it is known that Confucius had 
an elder brother, and there is a tradition that his parents 
died while he was yet young, it may perhaps be sur- 
mised that he was the younger of two brothers. It is said 
that Ch’iu was taken as the real name, and Ni adopted 
as part of his ‘style’ because a prayer was offered for 
the gift of his birth to a mountain by the name of Ni- 
ch'iu—The Muddy Hill—but the truth of this tradi- 
tion cannot be verified. 

I have written that Confucius was born in about the 
winter of 552 B.c., but there have in fact been many 
theories offered from early times concerning the date of 
his birth: again, I have not quoted his mother’s name, 
as this also raises problems, and, finally, the location of 
Tsou, the village where he was born, cannot be pin- 
pointed with any precision. 

The earliest biography of Confucius appears in the 
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chapter ‘The History of the Confucius Family’ in the 
universal history named the ‘Historical Records’ 
written by the great historian Ssu-ma Ch’ien—the so- 
called ‘father of Chinese history—which appeared 
during the reign of Emperor Wu of the Han Dynasty. 
(в.с. 140-81). Apart from his excellence as a historian 
of the first rank, Ssu-ma Ch’ien was a sincere admirer 
of Confucius’ learning and personality, and was the self- 
appointed disciple for the propagation of Confucius’ 
‘Way’ in Han times. Ssu-ma Ch'ien put his whole heart 
into his writing on Confucius, and the vivid picture of 
Confucius’ misfortunes—the lofty ideal embraced, the 
end unattained, the wandering from state to state, and 
encounters with frequent dangers—all move and touch 
the sympathy of the reader. It might well be argued that 
of the 130 chapters of the ‘Historical Records’, this 
section secures the most remarkable effect. 

It is one of the characteristics peculiar to the Chinese 
that when once someone of genius has constructed a 
prototype, all are content to follow the mould, and do 
not easily go beyond its framework. In the sphere of 
historiography also, it was felt that the ‘Historical 
Records’ written by the genius Ssu-ma Ch’ien should 
be adopted in toto as the model for history, and thus 
subsequent Chinese historians have all been content 
merely to model their work on the ‘Historical Records’, 
and have not presumed to create any new form of 
history writing differing to any great extent. In the 
case of the biography of Confucius, when once Ssu- 
ma Ch’ien had written his ‘History of the Confucius 
Family’, later authors, by and large, were satisfied with 
a mere copy, and it is not until comparatively recent 
times that any has attempted to write a life of Confucius 
from a novel standpoint. 

However, between Ssu-ma Ch’ien, who wrote in the 
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first century B.C., and Confucius, who lived in the sixth 
and fifth, there was a gap of four hundred odd years: 
however great the writer’s historical genius, such a wide 
interval could not easily be bridged. There is no great 
difference between the sources available to Ssu-ma 
Ch’ien and those still extant at the present, and their 
volume is indeed extremely slight. The first of these is 
the ‘Analects’, a collection of the conversations between 
Confucius and his disciples. This work which records 
the scattered sayings of Confucius, may well be a 
pleasing collection of aphorisms, in which the ideas and 
the faith embraced by Confucius are revealed in their 
most concise form, but it is, after all, a farrago of un- 
related chapters, entirely devoid of any order. It gives 
no detailed information at any point on questions such 
as the date and place of Confucius’ birth, or the nature 
of his upbringing at the hand of his parents (about 
whom nothing is recorded), or again the date of his 
assumption and resignation of office, and his consequent 
wanderings outsideJLu—and all of these points are of 
the greatest significance for any biographer of 
Confucius. 

To supplement such deficiencies in the ‘Analects’, 
there are the *Ch'un-ch'iu' Classic (i.e. main text), the 
annalistic chronicle of the state of Lu, to which Con- 
fucius is thought to have made his own additions, and 
the three commentaries which were appended to the 
original Classic by three later schools of Confucianism— 
the Kung-yang Commentary, the Ku-liang, and the 
Tso-shih. The classic text of the Kung-yang tradition 
has the entry, under the twenty-first year of Duke 
Hsiang, ‘a day in the eleventh month, birth of Con- 
fucius’, while that of the Ku-liang tradition records 
‘winter, a day in the tenth month, birth of Confucius’. 
There are then such variants—records of either the 
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tenth or the eleventh month—even within the tradi- 
tions of the *Ch'un-ch'iu school. 

The text of the classic of the Tso Commentary tradi- 
tion has no entry relating to the birth of Confucius, but 
the ‘History of the Confucius Family’ chapter in the 
‘Historical Records’ differs from the two traditions cited 
above in placing the date of Confucius’ birth in the 
following year, the twenty-second year of Duke Hsiang 
of Lu. The Tso Commentary itself also adopts this later 
date. Biographers of Confucius have offered various 
hypotheses, based on arguments concerning the calen- 
dar of the age, to account for the discrepancy between 
these two records—but as yet have reached no solid 
conclusion. 

The Tso Commentary enters the death of Confucius 
in the sixteenth year of Duke Ai, as an event of ‘the 
summer, a day in the fourth month’. This record and 
the fact of Confucius’ death in 479 2.c. have hardly ever 
been doubted by any scholar up to the present. Con- 
fucius left the world before the eyes of Tzu Hsia, and 
many other devoted disciples, and it is most unlikely 
that the disciples, thinking back to the acts of the life- 
time of the Master they revered, would make any mis- 
take in their recollections of the date of his death. This 
record would no doubt be passed down to the descend- 
ants of the initial disciples, and again to their disciples, 
as the sect of Confucius steadily gained in power. There 
should be little room for doubt concerning the veracity 
of the record of Confucius’ death in the Ch’un-ch’iu 
Classic of the Tso Commentary tradition—no matter 
when, or by which Confucian scholar, it was inter- 
polated in the official chronicle of Lu. 

Among the disciples, who were, by and large, younger 
than their master, and who, again, joined the ‘school’ 
during Confucius’ later years, there seems to have been 
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no clear and accurate knowledge of the details of the 
birth, in mean circumstances, or the indistinct first half 
of his career. The ‘Ch’un-ch’iu’ is based on the official 
chronicle of the Lu court, and so invariably records the 
death, with the date entered precisely, down to details 
of month and day, of important public officials such as 
those of the rank of District Commissioner; but there is 
not a single instance of an entry for the birth of such 
officials. In the two Commentaries, the usual custom of 
‘the Classic is departed from in a single instance—the 
record of the birth of Confucius. Since there is no reason 
why this item should have been entered in the original 
official court chronicle, the entry must have been inter- 
polated at the time of collation work on the text of the 
‘Ch’un-ch’iu’ by some later member of the Confucian 
school. And further, in that the accuracy of such a 
subsequent scholar’s calculations with regard to the 
birth of Confucius is highly suspect, the authority of this 
record must be dismissed as quite weak. 

There is a record in the ‘Analects’ of the words of 
Confucius, as, near to the end of his days, he looks back 
over his lifetime. ‘At fifteen, my will was set on the Way 
of study: at thirty, I was firmly established in this Way: 
at forty, I had no doubts: at fifty, I knew Heaven’s will: 
at sixty, my ears were obedient, and at seventy, I could 
follow the yearnings of my heart while yet not trans- 
gressing the bounds of proper and becoming conduct’. 
Confucius then lived at least until the age of seventy. If 
his death is regarded as occurring in 479 B.c. (the six- 
teenth year of Duke Ai of Lu), a calculation back to the 
date of his birth, in the version of the two commentaries, 
would allow a life of seventy-four years, and by the 
record of the ‘Historical Records’, of seventy-three years. 

By and large, chronological historians are faced with 


| the problem, common to the ancient history of every 
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civilization, of determining an absolute chronology. In 
the main, no more can be done than to give a date 
corresponding to a relative chronology, obtained by - 
summing the figures of the years on the throne of the 
princes—the latter being provisionally assumed to be 
accurate. There are many points in the calendar of the 
Ch’un-ch’iu period which are still a matter for dispute 
among authorities, and in this respect, any date given 
for the Ch’un-ch’iu period has no more than relative 
value. It would be pointless then to seek for any strict 
accuracy in these records of the date of Confucius’ birth 
—born as he was in humble and insignificant circum- 
stances. In the end, until the appearance of any new and 
cogent evidence, it seems best, for the sake of con- 
venience, to calculate back from the comparatively 
authentic date of Confucius’ death, and record of his 
age, and from the two notifications of the date of birth, 
both within the mathematically possible limits given by 
this calculation, to adopt the tradition of the two 
commentaries, thus dating his birth in 552 s.c. (Duke 
Hsiang’s twenty-first year), and to reject the date of the 
‘Historical Records’, the grounds for which are not at all 
distinct. All statements of the age of Confucius below 
will be calculated on the basis of this conclusion. 

One group of materials on which Ssu-ma Ch’ien drew 
in writing his biography of Confucius consisted of the 
traditions current in the area of Lu which was Con- 
fucius’ home. Some of his facts came from a book not 
unlike the chapter called “T’an-kung’ of the ‘Record of 
Ritual’. Of course, the ‘Record of Ritual’ of the time of 
Ssu-ma Ch’ien does not appear to have assumed the 
form in which we now have it, but Ssu-ma Ch’ien both 
read and adopted material for his biography from a 
section similar to the present “T’an-kung’, the date of 
the compilation of which is generally agreed to be 
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fairly early. Side by side with this, there are sections of 
the biography which are thought to have been adopted 
from traditions handed down in the district of Lu. 
During his round-tour of the China of his days, Ssu-ma 
Ch’ien touched Lu, and went to pay homage at the 
ancestral temple of Confucius within the walls of 
Ch'ü-fou. Wherever his travels took him, it was his 
practice to gather local oral tradition, so that some of 
the statements of this chapter of which the provenance is 
not clear to us, might well have been based on the 
stories heard from the mouths of the inhabitants of the 
area of Ch'ü-fou. 

The ‘Historical Records’ say both that Confucius was 
born of an improper association of his father Shu Ho of 
Tsou (otherwise named Shu-liang Ho), with a girl of a 
Yen family, and also that his birth was granted as the 
result of a prayer to Mount Ni-ch’iu: the “T’an-kung’ 
section of the ‘Record of Ritual’ gives his mother’s 
name as Cheng Tsai, and there is no authority other 
than that of the ‘Historical Records’ for the Yen family 
lineage of his mother. Although this latter evidence is 
late in date, it appears that the descendants of Con- 
fucius at the time recorded in his genealogy that his 
mother was of the Yen family, and was named Cheng 
Tsai; and until the appearance of any proof to the con- 
trary, we can do no more than accept these records at 
face value. 

The statement that Confucius’ mother, the girl of the 
Yen clan was not the legitimate wife of Shu-liang Ho 
is more important. Confucius recognizes Shu-liang Ho 
as his father and so was probably not an illegitimate 
child, but a son not of the first wife of his father, but of 

‘the secondary wife, or concubine. Later Confucian 
scholars offered various theories in an attempt to kill the 
non-classical tradition that the Sage was illegitimate, or' 
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born to a concubine. Among these was one modelled on 
the pattern by that period long common in China, that 
great and illustrious figures such as the sage kings of old 
were conceived by the touch of the spirit of the gods: 
hence it must be that the conception of Confucius after 
the offering of the prayer to Mount Ni-ch’iu, was 
attributable to the reception by his mother of the spirit 
of heaven. This is clearly a later enhancement, an ` 
attempt to explain away the tradition that Confucius 
was not born of a lawful relation—for if the birth was 
the result of a divine visitation of his mother, the story 
should simply be told thus, and there should be no scope 
for the origin of the version that he was born of the 
union between Shu-liang Ho, and the girl of the Yen 
clan. Ssu-ma Ch’ien the rationalist would never have 
incorporated intact such a mystic story of an im- 
maculate conception. Perhaps the most correct pro- 
cedure open to us now, is to retain the two traditions 
of the ‘Historical Records’ (that of the birth of an 
illegal union, and second that of the birth as the result 
of the offering of prayers to Mount Ni-ch’iu), but to 
view them as traditions, and to take care to keep them 
distinct. 


2 The Ancestry of Confucius 

According to the ‘Historical Records’, Confucius’ 
ancestors originally migrated from the state of Sung, 
which lay ninety kilometres to the south-west of Lu. 
This source further records the name of Confucius’ 
grandfather as Fang-shu Po-hsia. In the ‘Shih Pen’, 
‘The Book of Genealogies’, which recorded the ancestry 
of the various kingdoms of the time, ten generations are 
recorded from the son of Duke Min of Sung, named 
Fu Fu-ho to Confucius. If this be regarded as correct, 
then Confucius’ ancestors were of an illustrious family, 
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descended from the royal line. Among the names 
recorded in these ten generations, appear that of Cheng 
K’ao-fu, the distinguished scholar who studied in the 
capital of Chou, Lo-yang, who set in order the scores of 
the old palace music of Sung, and who compiled the 
twelve chapters of the ‘Shang Sung’ (“The Hymns of 
Praise of Shang’) section of the “Book of Odes’, and again 
that of the famous general K’ung Fu-chia, Cheng K’ao- 
fu’s son, who was the commander in chief of the forces 
of the state of Sung. Although, in the generation of 
Confucius’ grandfather Fang Shu, the family was driven 
to seek refuge in Lu, his ancestry was nevertheless noble 
and illustrious. 

However, a closer study of this genealogy recorded in 
the ‘Book of Genealogies’, reveals that while no fault 
can be found with the five generations from Duke Min 
to K’ung Fu-chia and the three from Fang Shu to 
Confucius, the two generations between them, of Mu 
Chin-fu, and of Ch’i Fu, appear in no other source 
except this. Now from about the middle of the Chan- 
kuo period, there occurred a great rise in popularity in 
Chinese thought of the theory of the five elements: this 

. postulated a succession of the elements of wood, fire, 
earth, metal and water, controlling the physical and 
human world. Thus the first of these dubious genera- 
tions, that of Mu Chin-fu, which, in the words Mu and 
Chin includes wood and metal, two of the five elements, 
may well be a name worked into the genealogy by Con- 
fucian scholars some considerable time after the death 
of Confucius, at some juncture in the Chan-kuo period, 
when the theory was at the height of its influence. It 
seems that this fictitious personage was the key point in 
the genealogy, by which the descent from Fang Shu to 
Confucius was to be linked with the famous and 


`; illustrious K'ung family of the state of Sung. Thus the 
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tradition of Confucius’ descent from this noble Sung 
family does not warrant any great deal of trust. 

Tradition records that Confucius, while yet young, 
was orphaned by the loss first of his father and then of 
his mother. It is said that he was distressed at the time of 
the burial of his mother by his inability to discover the 
whereabouts of the tomb of his father, but enquiries 
from a woman of the small town of Tsou, by the name 
of Man Mu, revealed that it lay in a place called Fang, 
and he was finally able to bury her with her husband. 
Thus, according to this story, the tomb of Confucius’ 
father, Shu-liang Ho lay not in the town of Tsou, his 
place of domicile, but in the village of Fang, where 
Confucius’ grandfather had lived and from which he had 
adopted part of his name. Shu-liang Ho, then, was not a 
native of Tsou, but had moved there from Fang, which 
was located about nine kilometres east of the capital of 
Lu. Whether or not his ancestors were members of the 
state of Sung is not clear, but at all events, his grand- 
father and father had moved their family residence 
from Fang to Tsou, and Confucius himself made a 
further move to a place in the eastern suburbs of the Lu 
capital. Now the noble families of the time all regarded 
as their real place of residence the town in which were 
located the tombs and the temple in honour of their 
ancestors: yet Confucius, whose predecessors had 
moved from town to village, and who himself subse- 
quently moved back to the capital, was said, at the time 
of his mother’s death, not even to have known the 
whereabouts of his father’s tomb. Even though he is 
said to have prided himself on his descent from an 
illustrious family of Sung, we see here the extent to 
which the two generations immediately preceding him 
had come down in the world to a status hardly worthy 
of the title of ‘noble family’. 
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There now remain no traces of records referring to 
Confucius’ grandfather, Fang Shu, but two stories are 
extant in the Tso Commentary which relate the ex- 
ploits of his father, Shu Ho as a member of the military 
forces of the state of Lu. The first, recorded under the 
year 563, gives a glimpse of his valour at the time of the 
investment of the fort of Pi-yang, which was an im- 
portant centre along the line of communication between 
the central plain and the areas to the south of the 
Yang-tzu, and lay to the west of the prefecture of I in 
the modern province of Chiangsu. Previous to this, the 
league of the states of the central plain, with Tsin at 
their head, had been constantly harried by the 
raids and inroads to the north by Ch’u, the powerful 
kingdom said to have grown from alien tribes, and 
centred on the modern Wu-han area. Since frontal 
defence against Ch’u was far from easy, the allied states 
attempted to attract into their camp the newly risen 
kingdom of Wu, again composed of alien elements, and 
situated with its capital in the district of the modern 
Suchou. The policy of the league was to incite Wu to 
engage with Ch’u, and thus weaken the force of the 
latter’s northern infiltration. Even in such early times, 
China's well-known 'policy of playing off the ‘bar- 
barians' was put to full use. 

Now Pi-yang lay astride an important junction in the 
line of water communications between on the one hand, 
the kingdom of Tsin, whose area of influence extended 
from the south of Shansi to the northern part of Honan, 
and on the other, Wu, situated in the area south of the 
Yang-tzu. Tsin convened the allies of the central plain, 
and inviting the prince of Wu, held an inter-state con- 
ference, the aim of which was to draw up a plan of 
opposition to Ch'u. The outcome of the convention was 
that, in an attempt to secure this vital line of communi- 
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cation, the small aboriginal state of Pi-yang was to be 
attacked, and Hsiang Hsii, a famous minister of Sung, 
one of the allied powers, stationed there. Lu also 
supplied troops under its prince Duke Hsiang for the 
allied force. However, this small fortress, which from 
the point of view of the forces of the league of the 
central plain seemed hardly worth taking, was in fact 
so grimly and stoutly defended that the battle for its 
capture became unexpectedly drawn-out. 

An attempt was made to storm the fort in a single 
action, but it met with no success, During the engage- 
ment, the gate of the fortress was suddenly flung open, 
and the allied warriors, all wishing to distinguish them- 
selves on this international battlefield, vied to be the 
first to dash in: then the gatekeeper, watching care- 
fully for the moment, slammed the gate home. Con- 
fucius’ father Shu Ho of Tsou, in the midst of the 
startled warriors now struggling to escape, was not in 
the least unmettled, but grasping a wooden bar, prized 
one of the leaves of the gate from its hinges, and held it 
up while the allied warriors made good their escape. 
Thus to wrench open and hold up a gate single-handed 
must indeed have demanded remarkable strength. 

Such a deed of valour would reverberate not only 
through Lu itself, but through all the allied states. The 
general of the forces of Lu at the time was the head of 
the noble clan of Meng-sun, named Meng Hsien-tzu. 
Also among the warrior-retainers of the Meng clan was 
one by the name of Ch'in Chin-fu, who, clasping a 
length of cloth which had been lowered over the side 
of the fortress walls to test the warriors of the attacking 
force, twisted it and climbed up the wall. However, the | 
cloth tore, he fell, and for an instant lost consciousness. 
Soon reviving, he again twisted it and climbed up. 
When this had happened three times, the defenders on 
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the top of the wall in admiration of his pluck, rolled up 
the length of cloth and put it away. 

It was not so much reckless daring as cool and stead- 
fast courage on the part of Shu-liang Ho which had 
ensured the escape of his comrades. It was said that 
Meng Hsien-tzu, the head of the Meng clan, the history 
of whose house shone with brilliant military exploits, 
engaged in the service of his family knights whose 
bravery he especially admired. The valiant action of 
Confucius’ father would not easily slip from men’s 
minds, and there was no doubt some connection be- 
tween it and the subsequent summons to Confucius to 
undertake the education of the sons of the clan of 
Meng-sun. 

Confucius’ father, his military prowess given full 
recognition after the incident at Pi-yang, seems there- 
after to have been employed by his state for important 
military missions. Seven years later, in 556 2.c., Lu was 
raided by her powerful northern neighbour Ch’i, who 
still remembered the days of her former hegemony of 
the central plain under her Duke Huan, and through- 
out the Ch’un-ch’iu period was a menacing and formid- 
able enemy. The attacking force of Ch’i was split into 
. two columns one of which laid siege to Fang, the seat of 
the illustrious Lu family of Tsang-sun. A relieving force 
was despatched from the capital but was afraid to 
approach too near to the fort. One of the men holding 
Fang was Confucius' father, who had been given com- 
mand of a detachment of the defending troops. Taking 
counsel with the Tsang family, in the case of any un- 
toward turn of events, he had advised that the family 
head should make good his escape from the beleaguered 
fort, and so, with an escort of the young stalwarts of 
the clan, and three hundred knights, he guided the head 
of the house, Tsang-sun Ho, through the lines of the 
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besieging Ch’i forces. Under cover of night, the party 
reached the camp of the relieving force from Lu, 
reported the situation to them, and Shu-liang Ho then 
immediately retraced his steps, attacked the investing 
army, and returned to Fang. 

To break through the siege lines of an overwhelm- 
ingly superior enemy under his very eyes, and to 
establish contact with the friendly army was a feat 
demanding great courage: but, on the accomplishment 
of this mission, to retrace one’s steps straightway to the 
main fort which was under siege and would fall at any 
moment, demanded an even greater show of valour. 
Nor was it simply courage that was called for; without 
a very strong sense of duty, the assignment could never 
have been successfully accomplished. Confucius’ father 
appears to have been a man with the requisite qualities 
for the successful accomplishment of such dangerous 
missions. 

The point to note in these two exploits of Confucius’ 
father is that they were not brilliant feats of arms in a 
victorious battle, such as the capture of the head of the 
enemy general, or the leading of a column of attacking 
chariots. Instead, he helped his comrades escape from 
a locked gate, and escorted his prince from his be- 
leaguered seat to the hands of a relieving army—both 
actions of an unpretentious nature. Confucius’ father in 
sheer physical strength yielded to no man: his courage 
was boundless, but was not born of recklessness, but 
rather of cool discrimination, and a staunch sense of 
duty. With his calm courage and loyal heart, he was 
the ideal warrior: in times of peace, also, such a man 
would be strong of integrity, and firm of will. 

It might well be imagined that, in the period of the 
decay of the city-state system towards the end of the 
Ch’un-ch’iu era, it was from this soldier father with lofty 
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ideals that Confucius inherited his heroic nature, 
exemplified in his unbending and unflinching struggle 
to bolster up the tottering framework of society, and to 
establish it on the foundation of the ideal system of the 
‘Way’ of the Duke of Chou. 

According to the ‘Historical Records’, Confucius was 
nine feet six inches tall, a height which seems to have 
been regarded as quite unusual. The measures of length 
of the Han dynasty were shorter than those now in use: 
the height of a normal adult was about seven feet, that 
of a tall person eight feet: thus a height of nine feet six 
inches indicated something of a giant. The representa- 
tive Confucian scholar of the end of the Chan-kuo 
period, Hsiin Tzu says that Confucius was tall, and his 
disciple Chung Kung was short. Perhaps the source 
which Ssu-ma Ch’ien employed for these figures was a 
tradition remaining in the Lu area in Han times, and 
thus the statement of Confucius’ height may well not 
be entirely accurate. On the other hand, tallness and 
physical strength in Confucius may easily be explained 
as a legacy of his famous warrior father. 

When Confucius in his later years visited the neigh- 
bouring kingdom of Wei, its prince, Duke Ling, re- 
quested that he discourse on the arts of war. To this, 
Confucius replied; ‘I have heard something of matters 
relating to sacrificial and religious vessels, but I have 
never heard of the affairs of armies and troops’, and 
indignantly left Wei. Yet Duke Ling might well have 
been forgiven for making his first question one concern- 
ing the arts of warfare, when he saw Confucius—the 
son of an illustrious warrior of Lu, whose imposing 
physique well befitted his ancestry. Yet though born the 
son of a warrior, and blessed with a stature appropriate 
to his birth, Confucius’ aim was not, strangely, to rise to 
fame as a warrior in command of troops, but to come to 
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prominence as a statesman, and to settle the world’s 
plight by means of what he termed ‘sacrificial and re- 
ligious vessels’, that is, by a social reformation based on 
the ceremonial and the music of religion. 


3 The Circumstances of Confucius’ Youth 

Unqualified acceptance as a fact of the lineage of 
Confucius as a member of a well-known family which 
traced its ancestry back to a noble clan of Sung, has led 
to a ready tendency to imagine the circumstances of his 
life as those of a noble. Biographers, such as the writer 
Lin Yu-t’ang who has written a new critical life of 
Confucius, understand him as a noble with refined 
interests and delicate susceptibilities, his life surrounded 
with all the elegance of the aristocrat. The adult 
Confucius regarded nobility—the concept of the 
‘princely man’—as the ideal of human culture, so that 
a certain degree of respect, on his part, for the life of the 
noble cannot be denied. This respect and adulation, 
however, should be understood as a product of the 
unfulfilled desires of his youth, when his circumstances 
were so entirely the opposite of the ease and luxury of 
the noble’s life. 

Confucius’ father Shu-liang Ho held a rank and 
salary befitting the status of his family: he was no noble. 
His reputation and position as a valiant soldier were 
gained as a result of his outstanding military skill and 
bravery, and his quick-thinking exploits as a soldier. 
He was a member not of the hereditary aristocratic 
class, but of the class of military knights which had risen 
to prominence in the middle part of the Ch’un-ch’iu 
period, and the years following, and had been engaged 
in service by the noble classes, by reason of the military 
skills they had acquired, gaining their livelihood from 
such employment. 
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The noble families, that is the ‘princely men’, owned 
vast estates in the farming areas, and fed and clothed 
themselves on the income derived from them, although 
at the same time they built villas in the vicinity of the 
city-states and in normal times resided there. The nobles 
were townspeople, who lived inside the city walls, In 
contrast, the common people, called the ‘small men’— 
in virtue of being under the control of the nobles—were 
the agricultural multitude who lived beyond the city 
wall, in the ‘fields’. When Confucius first took office and 
was officiating at a service in the Sung ancestral temple 
in Lu, he is said to have been ridiculed by the inhabi- 
tants of Lu, one of whom said, ‘Can any son of Tsou 
really know the ritual?’ This term ‘son of Tsou’ is one 
of contempt for the son of a military knight living 
in the country, used by a member of the urban noble 
classes residing in the Lu capital Ch'ü-fou. For, even 
though in his later years Shu-liang Ho advanced to the 
rank of divisional commander, a status merited by his 
military exploits, he still remained a country parvenu: 
boorish and uncouth, his life would not contain the 
refinement and elegance which marked that of the 
urban noble. 

Thus while it is clear that Confucius drew such 
upstart military class ancestry from his father's side, 
there is no evidence that his mother came of any 
illustrious Lu family; she appears in fact to have come 
from the obscure common people. Furthermore, there 
is the tradition that the relations between the Yen clan 

' girl and Shu-liang Ho were not those of a properly 
regulated marriage, and Confucius, born of this union, 
was quickly separated not only from his father, but 
also, by her death, from his mother, and became an 
orphan with none at all on whom he could call. The 

‚ Circumstances of his youth then were not at all in 
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keeping with the usually envisaged favoured life of the 
noble class; a destitute orphan, he must have suffered 
the extremes of misery. 

The prime minister of the state of Wu, which during 
the lifetime of Confucius had come to the fore in the 
' affairs of the central plain, and which Lu also, at one 
stage, recognized as the head of the confederacy, in 
conversation with Tzu Kung, one of the disciples of 
Confucius who had become a Lu envoy, had once asked 
why it was that although his Master was a sage, he had 
such an extensive knowledge of minor matters. When 
he heard of this, Confucius turned to Tzu Kung and 
replied, ‘When I was young, I was poor: hence my many 
abilities in mean matters. Does the princely man possess 
many such skills? No! Not many.’ Earlier, Confucius 
had also said “The princely man is not a tool’—and by 
this he had meant that the princely man, the ideal of the 
noble, did not and should not practise any special 
technique so as to qualify himself for some particular 
calling, but should possess an education of his complete 
personality, to fit himself for governing those who 
fulfilled such tasks. This being so, any show of aptitude 
for, or ability in common matters did not indicate the 
princely man or the noble; it was deemed something of 
a defect, which did not at all befit the sage. However, 
Confucius confessed that he was born into humble and 
mean circumstances, and that he was obliged to forgo 
the broad and general upbringing of the noble, having 
to pay prior attention to the learning of special pro- 
fessional techniques. 

The ‘Analects’ gives no clear indication of these 
technical skills which Confucius had acquired. Once he 
said to his disciples, ‘What shall I take up? Shall it be 
driving or archery? I think it shall be driving’. It 
seems that he could never bring himself to make a 
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special art of the military techniques, of driving a war 
chariot, or of taking up bow and arrows in a national 
emergency—arts which an army knight could not afford 
to neglect: this, too, in spite of his being the son of a 
knight who had gained wide fame in Lu, was some- 
thing quite beyond the limits of his way of thought. 
Broad of frame though he was, and perhaps possessed 
of the strong arm that went with his size, this valiant 
knight’s son had no desire for achievement as a pro- 
fessional soldier. 

According to the ‘Historical Records’, as a child, 
Confucius used to amuse himself by playing at arrang- 
ing three jewels in correct ritual position, and offering 
them to the gods. Of course, the veracity of this tradition 
cannot be established, but it seems a very probable 
story. Though the son of a warrior, he said that in his 
youth ‘When I was fifteen, my heart was set on study’. 
This is a drastic deviation from the way of life he had 
inherited, and from the environment to which he had 
become accustomed: but what motive he had in his 
choice of the completely alien field of study, and his 
decision to put his faith in the meagre income which 
would accrue from the poor life which his choice entailed, 
is now, unfortunately, incapable of clarification. He 
says of himself that ‘At forty, I had no doubts’: during 
the interval, then, between his initial discovery of a zest 
for scholarship, and the final establishment of an indi- 
vidual way of thinking, at the age of forty, there may 
well have been periods of deep anxiety. But he adds 
that, “At fifty, I understood the decree of Heaven’, by 
which he indicated that at this age, had materialized 
the realization that his initial decision to devote his life 
to study was a task imposed on him by Heaven. 


According to his mental outlook in later years then,’ 


study was a duty enjoined by Heaven. But for 
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Confucius, the agent was of less moment than the 
motive: he said of the motives of study, ‘Scholars of the 
old school studied for themselves; those of today do it for 
others’, by which he seems to have meant that the 
scholars of his own times studied as a means to an end, 
to display and boast of their scholarship to others; but 
the old-time scholar—by which he indicated the ideal 
scholar—made scholarship an end in itself. It might 
be more true to say of Confucius, not that ‘he chose a 
life of scholarship’, but that ‘he naturally entered into 
the way of the scholar’. 


4 Confucius’ Education 

Confucius recollected that at the age of fifteen (in 
538 8.c.), he set his mind on the way of study. But the 
‘Analects’ and our other sources say almost nothing on 
such questions as the person of his teacher, and the 
nature of the education he received from such a 
teacher. The following story may be unreliable, in that 
it may have originated after Confucius’ death, after 
the spread of his fame as a scholar. A noble, one Kung- 
sun Ch’ao of the state of Wei asked Tzu Kung, one of 
the more prominent disciples of Confucius, from whom 
the latter had received his education. In reply, Tzu 
Kung argued that the old Way of the Chou founders, 
the sage-kings Wen and Wu, decayed though it might 
be, had still not entirely disappeared: it still remained 
among men, of whom the worthy remembered its great 
points, while the small and mean man recorded its small 
and minor aspects; each of these was, nevertheless, a 
part of that Way. This being so, ‘Where could our 
Master go where he could not find the opportunity for 
study? And what need had he of a regular teacher?’ 
That is to say, Confucius could and did learn from any 
situation, from any person, and that he had no need of 
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any specially selected teacher to give him regular 
tuition. 

The prevalent custom of the times was that a special 
and regular teacher, not unlike the modern private 
tutor, should be appointed for the education of the sons 
of the noble classes. This being the case, the person who 
questioned Tzu Kung concerning Confucius’ tutor, 
took it for granted that a scholar of this standing had 
gained his learning at the feet of some great and famous 
teacher. To counter this impression, Tzu Kung replied 
that it was not from any teacher that Confucius learned 
the Way of King Wen and King Wu: this Way was not 
something which was written down in the form of a 
single and systematized body of thinking. Rather was 
it something which he had picked up and adopted from 
traditions still extant in the society of his day, and living, 
in some degree, in every single person. 

Giving warning to his disciples, in a statement re- 
corded in a verse of the ‘Analects’, Confucius says, ‘At 
home, you should be filial: abroad, show respect for 
your elders: be worthy of trust, and honourable, extend 
your love to include all mankind, and make a friend of 
the good. Use what powers and chances that remain 
after practising these precepts, for the study of the 
writings’. In other words, only when he is capable of 
acting in accordance with such canons of behaviour 
should a disciple read and study the literature—the 
works in which was recorded the Way of the former 
kings. Again, he said, ‘The Princely Man does not aim 
to fill his belly, or live in ease; diligent in his actions, 
circumspect in his speech, he rectifies himself by the 
model of men who know The Way. Such a man can 
truly be called a lover of learning’. 

The stress then was more on the practice than on the 
theory of moral action. To those who sought him out as 


62 


a teacher, he did not so much expound a theory of 
morals, as offer criticisms of certain conduct already put 
into effect. In his school, there was no need of assiduous 
and sustained application to study; he was satisfied 
with an occasional sounding of his pupils’ views. In this 
aspect, Tzu Kung was correct in arguing that Confucius 
had no need of a regular tutor: the orphan son of the 
warrior simply could not have adopted some scholar of 
repute as his teacher, and received special instruction 
from him. 

During the Ch’un-ch’iu period, it was part of the 
social organization, in the case of persons of and above 
the rank of knight, to group five houscholds into a small 
local association: five of these associations formed a 
hamlet, four of the latter formed a larger group again, 
to which was given the name ‘clan’: five ‘clans’ formed 
a village society, five of these an area community, and, 
finally, five of these areas were organized into the largest 
such grouping—the ‘district’. In origin, these were 
communities of the general residents of an area formed 
together on a residence basis, for both religious and 
military purposes, and each community appointed its 
elders as teachers, there being administrative machinery 
for a fixed term of education for all the children in the 
territory under its care. Schools were set up in the 
village societies (the groups of five ‘clans’), and when 
Confucius said that at the age of fifteen, his mind was 
set on study, he meant that he entered a local school of 
this nature. 

Education in these local schools, at the hands of the 
elders of the community, would consist of a training in 
religious ceremonial connected with the worship of the 
deities of the clan, and in the behaviour and etiquette 
practised in the year-round activities of the community. 
Social convention of this period demanded the highest 
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respect for the aged; the etiquette of the banquet which 
was held in association with religious celebrations in 
honour of the clan deities in country communities such 
as these ‘villages’ and ‘districts’, was committed to * 
writing by the Confucian school as a chapter of the 
‘Book of Ceremony and Ritual’, with the title, ‘The 
ritual of wine-drinking in the local community’, and 
Lu scholars even in Han times practised a ceremonial 
modelled after it. In the ‘district’, the basis of the ritual 
lay in the youth: hence, the elders were invited to sit at 
the feasts, and asked to recall bygone events told of in 
the oral traditions of the community. Such, in fact, was 
one of the aims of the ceremony. The aim of education 
in the elementary course of study in the district schools, 
was to teach the young the etiquette of respectful service 
to their elders, and to give them instruction from their 
elders in the history of the community—in short, to 
enable them to grow up into useful adult members of 
the group. 

At the age of fifteen, Confucius would enter such a 
local primary school, and be taught by his elders what 
was deemed necessary for him to become a good mem- 
ber of their community. His education stopped short 
within the narrow limits of the locality, confined as it 
was to didactic stories handed down through the 
village’s history. 

Lu, far removed from the cultural centre of the 
Honan plain, and lying somewhat out of the way to the 
east, had hitherto not played any vital role on the stage 
of the inter-state warfare of China, and, compared with 
some other states, had lived in comparative peace. But . 
now, it lay in the direct line of assault of the newly risen 
kingdom of Wu to its south. Again, internally, there 
was opposition between the Duke of Lu and the noble 
families, and violent social unrest finally reached the 
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point where the Duke was obliged to flee to the neigh- 
bouring state of Ch'i, Such menacing conditions, both 
external and internal, could not but permeate through 
to the quiet local districts, and leave their impression on 
the mind of the young and sensitive Confucius. He 
seems to have lifted his eyes, and looked out far beyond 
the narrow confines of the walls of his state, and to have 
been plunged into deep distress as he beheld the fate of 
the whole of the people of China. 


THREE 


CONFUCIUS AND HIS PREDECESSORS 


1 Traditionalism 
After entering the local school at the age of fifteen, 
Confucius received, at the hands of the old man of the 
borough, a training to fit him for a natural performance 
of ritual and procedure as a member of his district 
community. He says of himself, ‘At thirty, I was estab- 
lished'—by which he meant that at that age, he already 
felt a firm self-confidence that he could leave the class- 
room of the village elders, and advance independently 
_ and by his own steps on the path of study. Let us first 
look at his own statements about his attitude to study. 
He once remarked, ‘Even in a hamlet of ten houses, 
there will always be one whose loyalty and reliability is 
the like of mine, but there will be none who loves 
learning as I love it’. Normally so extremely modest, 
Confucius here speaks with strong self-assurance; his 
love of learning is clearly so ardent as to be incapable of 
comparison. The aim of this love of learning was ‘to 
transmit, and not to create: to trust in, and to love 
antiquity’. Again, ‘I am not one of those who possess 
innate knowledge. I merely love antiquity, and earn- 
estly seek it’. Confucius, then, found the object of his 
studies not in the hard facts of his own social environ- 
ment, but far beyond and behind that, in the traditions 
of antiquity, in other words, in the world as it was 
pictured in the classics. 

After his death, Confucius’ disciples recalled their 
master’s attitude to learning in the words, “The Master 
spoke the “Odes” and the “Documents” in formal 
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language, and in conducting the ritual, he invariably 
used formal language’. That is, when reading the 
‘Odes’ and the ‘Documents’—the classics of later 
Confucianism—he did not employ the dialect of his 
native Lu, but the standard and formal language of 
Chou; and again, in handling any ceremony, he spoke 
in the standard pronunciation. He liked above all else 
to read the ‘Odes’ and the ‘Documents’, for in the 
principal parts of the ‘Analects’, it is invariably these 
two works which are quoted in conversations between 
Confucius and his disciples. 

I have said that Confucius used to love to ‘read’ the 
‘Odes’ and the ‘Documents’. This wording perhaps 
involves an inaccuracy, and it might have been more 
correct to say loved to recite them. In such recitation, 
the words were not given their normal everyday accent 
and intonation, but were mouthed in very solemn tones. 
The ‘Odes’ comprised three main sections; first, the 
libretti, called “Hymns of Praise’, of the music sung to 
the accompaniment of an orchestra and offered at 
festivals in honour of the spirits of the august founders 
of the kingdom of Chou: secondly, the formal songs 
sung on the occasion of a banquet in honour of state 
guests at the court of Chou, and lastly, the "State Airs'— 
the words of the music offered to the Chou court from 
the various states of the realm. The ‘Odes’ contained 
many verses in praise of the achievements of the ancestor 
heroes, King Wen, and King Wu, who had overthrown 
the state of Yin, and had founded the kingdom of Chou. 
The lines of the ‘Odes’ consisted of four monosyllabic 
characters, of which the final character rhymed, and 
were intoned to the accompaniment of musical instru- 
ments. Even when read without such accompaniment, 
they still retained a very smooth-flowing rhythm, and a 
character which forced the reciter to vary the modula- 

$7 


tion of his voice, and intone to himself. These rhyming 
verses, of such systematized format, even when not 
set down in writing, were of their nature easily com- 
mitted to memory. 

At the Chou court, there was an orchestral group 
consisting of a number of blind musicians, whose 
function it was to give special performances of the 
‘Odes’. Blind men do, in general, possess the ability to 
memorise with the greatest facility, and the blind 
musicians of Chou period China, without either the 
words or the music, sang the ‘Odes’ completely from 
memory. Thus it was by oral transmission alone that 
the words and music of the ‘Odes’ were passed on from 
father to son, and instilled by teacher into pupil. A 
group of music masters from the special orchestra of the 
Chou royal household who were the repositories of 
these traditions, was sent to the court of Lu, a branch 
clan of the Chou house. Tt is to be presumed that Con- 
fucius, having studied ritual and procedure and the 
ancient history of the locality in the district elementary 
school, would presently have gone on to the University 
in Ch'ü-fou, the Lu metropolis, there to study the 
‘Odes’ under this group of blind court musicians. 

It is stated in the ‘Analects’ that whenever he met a 
blind man (ie. a blind musician), even though the 
latter be younger than he, Confucius invariably gave up 
his seat, and bowed in deference, Again, on the occasion 
of a visit by a musician by the name of Master Mien, 
Confucius pointed out ‘the steps are here’, at the 
bottom of the staircase, and as he was stepping up to a 
seat, he guided him with the words ‘the chair is here’. 
The disciples were astonished at what they thought was 
the excessive politeness of this interview, and there is a 
record of their cross-questioning of Confucius on the 
question whether such procedure was correct or not. 
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The office of Music Master was hereditary and was 
treated with some contempt by the noble classes as being 
filled by commoners. Confucius, however, treated the 
musician not merely with the respect due to a fellow 
man, but even with the full polite ceremonial due to 
a Master. 

The text which now bears the title “The Old Docu- 
ments’ (or, simply “The Documents’), is a collection of 
the texts of the proclamations issued to the people by, 
in the first place, the sage kings Yao, and Shun, then the 
various emperors of the Hsia and Yin dynasties, and the 
rulers and first ministers of the Chou kingdom, such as 
King Wen, King Wu, and the Duke of Chou. It is 
very probable, however, that the sections of the work 
treating of the Yin dynasty, and the periods before that 
time, were not yet completed at the time of Confucius, 
that there were as yet only the sections containing the 
admonishings of the Duke of Chou. The ‘Documents’ 
was not made up of lines containing four characters, 
as was the case with the ‘Odes’: the structure was not 
based on any determined line length, and the lines were 
not rhymed. Hence, in comparison with the ‘Odes’, it 
was much more difficult both for memorization, and for 
transmission by oral means only. Quite probably, it was 
not handed on purely by oral transmission, but was at 
an early stage committed to writing. The books of the 
age were not of paper; bamboo, or some other kind of 
wood, was cut and made into strips, or plates, a number 
of which was then put and held together by leather 
thongs, and on which characters were written by the. 
incisions of a stylus. Such documents were clearly in- 
convenient both to read and to preserve, and conse- 
quently, the range of their circulation would be very 
restricted. Archives would probably only be stored at 
the offices of the official known as the ‘Grand Historian’, 
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or the ‘Internal Historian’ of the Chou royal court, and 
the several state capitals. It may well be that Confucius 
learned to read the ‘Documents’ from this official 
Archivist at the Lu capital. 

Naturally, at the time of Confucius, the works which 
we now have on ritual, the so-called ‘Three Rituals’ 
(‘Ceremony and Ritual’, ‘Record of Ritual’ and ‘Chou 
Ritual’), were not yet compiled. His references to ‘the 
ritual’, were probably, in the first place, to the official 
called the Master of the Temple, who was in charge of 
ancestral festivals and to the traditions concerning pro- 
cedure in celebration ceremonies, which were preserved 
in the various offices in Lu and in the households of the 
different noble families. Confucius would learn of the 
various rituals and procedures from the officials who 
presided over the different ceremonies, as is clear from 
a part of the quotation of the ‘Analects’ cited above: 
‘when the Master entered the Great Temple, he asked 
about every detail, so that some wit was driven to ask, 
‘Can some son of a man of Tsou know the ritual?” —for 
he always asks about everything when he goes into the 
temple.’ When he first became an official of some stand- 
ing in Lu, and took a part in the celebrations at the 
temple of the state ancestors, he asked questions of the 
assistants of the Master of the Temple, concerning every 
detail of the procedure, and he was described insultingly 
as the great ritual scholar-son of a country yokel. It 
was then from these officials of the Board of Ceremonies 
that Confucius received training in procedure of this 
nature. 

The young Confucius then, with his ardent love of 
learning, first studied the ceremonial of the local com- 
munity with the erudite and well-informed elders of the 
village school. Then he went on to read the ‘Odes’ and 
the ‘Documents’ with the Music Master, and the Archi- 
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vist, at the establishment for higher learning in the Lu 
capital, and also imbibed all manner of traditions con- 
cerning the ritual from the Director of Ceremonies. 
But these achievements did not satisfy him. 

About 170 kilometres to the south-east of the capital 
of Lu, in the present day prefecture of T’an-ch’eng, 
there lay the state of T’an. In the year 525 B.c., its ruler, 
who ranked as a viscount, paid a court visit to Lu. At 
the welcoming banquet usual in the entertainment of 
visiting foreign princes, Shu-sun Chao-tzu, who was the 
First Minister of Lu, asked the meaning of the story that 
in the reign of thc emperor of ancient times, Shao Hao, 
all officers were given titles after the names of birds. In 
reply, the Viscount of T’an said that the Golden 
Emperor had given cloud names to his officers, and the 
Fire Emperor had used terms connected with fire: Kung 
Kung used water terms, and Ta Hao gave dragon 
names. Further, since Shao Hao was the ancestor of his 
own state of T’an, he was in a position to know the 
reason for this measure: it was that, as at the commence- 
ment of his reign, male and female phoenices had flown 
down from Heaven, he had used the names of birds for 
official titles in accordance with this good omen. The 
Viscount had then recited in detail the names of each 
official, and had completely confounded the dignitaries 
of Lu. 

| When he heard of this, Confucius went forthwith to 
visit the Viscount of T’an at his place of residence in Lu, 
and learned from him in detail about the events of the 
reign of Shao Hao. On his return, Confucius declared 
that the Chou ruler could no longer effectively control 
his officers, that all traditions concerning these offices 
were lost in the central states, but still lived in the 
kingdoms of the barbarians, T’an, although a barbarian 
state, and unrelated to the Chou house, had preserved 
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the traditions of this carly part of China’s history. 

The formation of a tradition of a succession of five 
sage emperors, with the Golden Emperor at their head, 
should be dated to about the middle years of the Chan- 
kuo period, long after the lifetime of Confucius. The 
argument of the Viscount of T’an, in his explanation of 
the differences in official titles at the time of the Five 
Emperors must then be regarded as an interpolation of 
Chan-kuo date in the text of the Tso Commentary, in 
which this account appears. But, considerations of the 
problem of the detailed content of the Viscount’s 
argument apart, the story of Confucius’ questioning a 
‘barbarian’ ruler on the matter of the vestiges of regula- 
tions of earlier dynasties, can fairly be regarded as 

‚ Showing the type of man Confucius appeared to be to 
the people of Lu in the Chan-kuo period. 

Thus, whether his conversation be with the lowly 
Music Master, or with the prince of an alien state, 
Confucius, regardless of a man’s social rank or his 
nationality, sought for instruction in the way of the sage 
kings of old. Especially did his admiration tend towards 
the Duke of Chou, who was believed to be the author of 
the main sections of the ‘Odes’ and the ‘Documents’, 
and was regarded as the founder of the ritual of the 
Chou dynasty. Towards the end of-his life, lamenting 

°“ the loss of ardour of his feelings of attachment to the 
Duke of Chou in the time of-his youth, Confucius said, 
‘Indeed, I am failing badly, for it is a very long time 
since I saw the Duke of Chou in my dreams’. The sub- 
ject of the dreams of his youth seems invariably to have 
been the Duke of Chou. 

The past which Confucius admired was, in concrete 
terms, the classics of the ‘Odes’, and the ‘Documents’, 
and the Ritual, which infused life into these classics. 
He went a stage further, for from this understanding and 
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admiration of the world of the classics, he passed on to 
contemplate the eminent Duke of Chou, who had 
created the world reflected in the classics. This further 
admiration did not spring simply from any patriotic 
feeling towards the Duke of Chou as the ancestor of 
the ducal house of Lu, Confucius’ own state. His love of 
the ritual and music of the Chou court which still lived 
in his time did not stop short at the recognition of its 
supreme beauty or essential goodness: rather he under- 
stood such goodness and beauty to be the manifestation 
of the perfect personality of its creator, the Duke of 
Chou. Confucius’ love of antiquity was not merely a 
treasuring of the civilization of old, a barren anti- 
quarian interest: from his own peculiar standpoint, the 
civilization of antiquity was viewed all along in close 
connection with its founder. His reverence for antiquity. 
sprang from his emotional reactions to the beauty of its 
culture, and was intensified to become an understanding 
of the personality of its creator. His outlook could be 
termed classicism, or traditionalism, but one should not 
be misled by these terms into interpreting his attitude 
as simply a reverence for the dead culture of the past; his 
classicism found expression rather in his tremendous 
respect for the personality of an illustrious man. 
Humanism, a reverence for humanity, was fundamental 


in his outlook, as can be gathered from his reaction to ' 


the news that the small stables in the court had burnt 
down: his only question was, *Was anyone hurt?'—no 
reference at all to the horses. 

Should there arise a conflict between the claims of 
tradition and humanism, what kind of circumstances 
would such a conflict create? For classicism, tradition 
holds the place of absolute authority, to which human- 
ism must of necessity be subordinated. However, in 
Confucius' classicism, this reverence for humanity, and 
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the authority of tradition both had equally essential 
parts to play. More fully to understand the significance 
of this assertion, we must investigate more deeply Con- 
fucius’ traditionalism: and, to understand it, we must 
glance back at conditions in the world of thought in the 
China of the age when Confucius’ ideas were beginning 
to take shape. 


2 The Age of Government by Sage Ministers 

For the political historian, and also the historian of 
thought, the clue to the question of how to define the 
period from 538 (when Confucius, at the age of fifteen, 
first set his mind on study) to 523 B.C. (when at the 
age of thirty, he finally began to formulate his own way 
of thinking)—in fact the formative period of Confucius’ 
thinking—is to be found in the death, in 522 5.c., when 
Confucius was thirty-one, of Tzu Ch'an, the Prime 
Minister of the state of Cheng. Cheng was one of the 
states of the central plain, and the death of its minister, 
a wise administrator, was an event of deep significance 
for the impressionable period of Confucius’ education. 

Together with Tzu Ch’an, whose name, by reason of 
his wide learning, was known throughout China, should 
be ranked Yen Ying, scholar and first statesman of 
Ch'i, the powerful state of the east, on Lu's northern 
borders, whose name was given to the ‘Yen-tzu Ch’un- 
ch’iu’, a treatise on political science. Again, in Tsin, the 
state which at the time was the head of the confederacy 
of the states of the plain, there was Shu Hsiang, who, 


~ ‘although not actually in office, was yet an influential 


political adviser. With these wise and worthy admin- 

istrators each controlling policy in the city-states of the 

; central plain, this is one of the noble points in the 

political history of ancient China. The age might well 

be called that of ‘worthy ministers’. Tzu Ch’an first 
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occupied a lowly place in the government of Cheng in 
554 B.C., two years before Confucius’ birth; his death 
occurred in 522 (when, as said before, Confucius was 
thirty-one), precisely at the time when Confucius was 
coming to the realization of his own personal standpoint. 
The formative period of Confucius coincides exactly 
with the period of office of this famous minister. 

The common characteristic of these three wise admin- 
istrators, Tzu Ch'an of Cheng, Yen Ying of Ch'i, and 
Shu Hsiang of Tsin, is that they werc all born into 
comparatively weak noble families. Since the early part 
of the Ch’un-ch’iu period, frequent internal disorder 
had occurred in Cheng, over the problem of the succes- 
sion of the ruler, and the actual control of the kingdom 
had passed into the power of those noble clans from 
whom the highest official of the state was selected. The 
privilege of offering candidates for selection as premier 
was strictly restricted to the seven branch families, 
called ‘the Seven Mu’, descended from Duke Mu of 
Cheng, and since Tzu Ch’an came of a family not of 
this select group, his influence was not to be compared 
with such as the Ssu, or the Liang families, who were 
eligible to put up candidates for the premiership. 

In Ch’i, the first minister was chosen at this time from 
the flourishing Ts’ui family, the Ch’ing family, and the 
Ch’en family which had intermarried with the two older 
families and by degrees had increased its power. The 
Yen family, of which Yen Tzu came, was of alien stock, 
residing on the seaboard of the eastern part of Shantung 
province. This was indeed a lowly and impoverished 
family. The families in Tsin which controlled the office 
of the premiership were the six clans (called the ‘six 
officers’) Han, Wei, Chao, Fan, Chung-hang, and 
. Chih. Shu Hsiang was born into a ducal clan, by the 
name of the Yang-she, which traced back its origin to 
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early Tsin ruler. Families related to the ruling line of 
Tsin had for long held little power, and at this juncture, 
were almost on the verge of extinction. Shu Hsiang 
appears as their last representative, before they sank 
into complete obscurity. 

It may well be asked how it came about that these 
three scions of weak and lowly families, Tzu Ch’an, 
Yen Tzu, and Shu Hsiang were able to reach important 
offices which controlled the government of their res- 
pective states. This was an extremely important pheno- 
menon in the history of politics in the Ch’un-ch’iu 
period, and many kinds of explanation might be offered. 
I believe, however, that this situation was brought 
about by the state of equilibrium produced for a time 
by the social forces at work in the middle years of the 
, Ch'un-ch'iu period. From the start of the Ch'un-ch'iu 
period, the real authority in the government of the 
city-states had passed gradually to the powerful noble 
classes—to the six families in Tsin (the so-called ‘six 
ministers’) and in Lu, to the three families called the 
‘Three Huan’. This was, in fact, a transition towards 
oligarchy. However, by the time of the middle years of 
the Ch’un-ch’iu period, between these families of noble 
birth and in high positions, there had broken out violent 
struggles for power, and in the course of countless 
repeated internal uprisings, a great many of these 
powerful families had suffered total extinction. Among 
the remaining noble families there had grown an at- 
mosphere in which, in order to alleviate the anxious 
panic of the common people, and to enhance the 
chances of a period of internal tranquility, the noble 
families agreed on the choice of some neutral party for 
the office of premier: it was hoped that his neutrality in 
such internecine quarrels would make for a greater 
degree of stability and continuity in the administration 





of the state. As candidates for such intermediary 
functions, it was thought that the most appropriate 
would be those drawn from old established noble 
families whose influence had never been very great, and 
from whose ranks it had not hitherto been the practice 
to select the premier, yet who still possessed members 
who combined the qualifications of political acumen 
with wide general knowledge. The fact that Tzu Ch’an, 
Yen Tzu, and Shu Hsiang, all of whom came from 
small and weak families, were nominated to the rank of 
premier, or some official position akin to it, was a 
product of this state of equilibrium in the influence of 
the opposing noble families in cach state. 

It was in this way then that men like Tzu Ch’an and 
Yen Tzu came to offices in which they could earn the 
popularity and the support of the people, and control 
the government of their states. Their fame and popu- 
larity spread beyond the narrow limits of their partic- 
ular states, and they were in fact able to exert some 
influence on the international political scene. Shu 
Hsiang was the counsellor of Tsin, the confederacy 
leader: Yen Tzu was the prime minister of Ch’i, a state 
which had previously held the position of head of the 
alliance of the states of the central plain. However, 
Cheng, Tzu Ch’an’s state, was small and weak, in no 
way comparable with Tsin and Ch’i, and it is very un- 
expected that the premier of such a state should come to 
possess so influential a voice in international political 
matters. Hsiang Hsii, the chief minister of Sung, had, a 
little before the time of the rise of Tzu Ch’an, wielded 
great influence in the field of diplomacy in Ch’un-ch’iu 
China, and Sung was, like Cheng, a small kingdom of 
the central plain. The international situation of the 
times, if carefully examined, reveals the reason why the 
chief officials of such small, and apparently insignificant 


77 





states, could in this way make their influence felt in 
international diplomacy. 

At this time, the city-states (the so-called twelve 
states of the Ch’un-ch’iu period), were ranged into two 
great power groups, in the north, the league of Tsin, 
and in the south, the league headed by Ch’u. Through- 
out the Ch’un-ch’iu period, there was a continued 
fierce struggle, and almost a pre-ordained opposition 
between the two confederacies. However, just before 
the period here under discussion, in 546 B.C., at the 
instigation of Hsiang Hsü, the famed minister of Sung, 
a state which had become the inevitable point of col- 
lision between the two power groups, the various states 
of China, wearied by the long years of savage inroads 
and fighting, were convened for an interstate peace 
conference, and an armistice agreement concerning 
interstate warfare was reached between the two leagues. 

Unhappily, this agreement broke down in less than 
ten years and aggressive war began once again; yet, com- 
pared with conditions before the pact, the international 
situation was more settled: the danger of a full-scale war 
had receded a little, and a period of comparative peace 
was ushered in. The preservation of a state of equilib- 
rium between the two leagues of Tsin and Ch’u formed 
the basis from which such conditions grew, and it was 
on the initiative of the smaller states such as Sung, 
Cheng, and Ch’en, whose territory lay on the plain and 
at the meeting point of the spheres of influence of the 
two powers, that this.international situation was put to 
good use, and the two leader states skilfully manipu- 
lated. A compromise was reached, which led in turn to a 
period of comparative peace. The pathfinder in these 
moves was the premier of Sung, Hsiang Hsii, and it 
was Tzu Ch’an of Cheng who still more skilfully made 
use of this state of equilibrium between the two leagues 
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created by his predecessor, and who became the central 
figure of the international convention of the states of 
the plain. It was as a direct result of the temporary 
balance of power that Tzu Ch’an became the represent- 
ative figure of the period of administration by wise and 
worthy ministers in the history of the central plain 
states. 

Finding himself in this situation, Tzu Ch’an first 
aimed to utilize the peace in an attempt to generate an 
economic recovery in Cheng, for she had been com- 
pletely debilitated by constant internal disorders, and 
by the alternating raids and inroads of the Tsin and 
Ch’u leagues. Cheng had been obliged to offer tribute 
to each of the leagues in return for her policy of recon- 
ciliation between them. Tzu Ch’an headed a mission to . 
each of the leader states, and by his erudition and 
eloquence he succeeded in securing the lightening of 
this burden to an absolute minimum. However, an 
agreed and recognized minimum payment had to be 
made, and to this end, Tzu Ch’an first set in order land 
divisions and boundaries, levied additional property 
taxes, and encouraged economies in the expenditure of 
the people: with the surplus thus gained, he worked and 
planned for an increase in agricultural productivity. 
However, for the strong and firm promotion of his 
measures for economic recovery, it was essential to be 
able to enforce his policy by law. In enacting his laws, 
he had them inscribed on newly recast bronze vessels, 
such as those employed in festivals in honour of the 
ancestors. This was an important development, for it 
constituted the first form of codified law in China. 

Previously, in the cities of the Ch'un-ch'iu kingdoms* 
formed with the tribe as the basis, all administrative 
problems common to the different clans had been 
decided and resolved in convention by the leading 
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families of the more important clans. The execution of 
a decision thus made was guaranteed by a contract 
witnessed by the blood of the nobles of each party. 
Crimes involving only members of a single clan were 
under the jurisdiction of the particular clan involved, 
but any violation of the law which involved different 
clans became a matter for such a convention, the 
majority of the cases being settled by the payment of 
an indemnity. There existed only ad hoc settlements 
for solving a dispute involving two or more clans, and 
there was no determined written law, the principles of 
which underlay such settlements. Procedure of this 
nature, allowing a liberal share of autonomy to the 
clan, was idealized by later Confucian scholars under 
the guise of the term ‘government by virtue’, whereas 
Tzu Ch’an’s innovation of enforced obedience to a 
written code was implicitly criticised by the appellation 
‘legalism’. Idealistic and theoretical verbal battles of 
this nature did not arise until much later, yct this 
formulation of a written code did cause a great stir 
among the noble classes of the kingdoms of the central 
plain. Tzu Ch’an is said to have received a communi- 
cation of protest from Shu Hsiang, the eminent states- 
man of Tsin, defending the principle of clan autonomy 
within the system of the aristocratic government of the 
city-state. 

However, to maintain Cheng’s peaceful relations, 
especially with the leader states of the two leagues, it 
was essential to ensure a revenue to the state sufficient 
to pay her tribute. For this end, it was vital to increase 
agricultural productivity, to modify further the taxa- 
tion system, and to introduce some machinery for the 
levying of taxes from the general body of the people, 
apart from those attached to the main clans. To ensure 
the penetration to the common people of his admin- 
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istrative measures, the only available means open to 
Tzu Ch’an lay in a break with the long-standing 
tradition of clan autonomy, and the institution of his 
codified law, which was then to be publicly proclaimed. 
In the beginning, Tzu Ch’an’s revolutionary measures 
met with ill-will from his own people, and with strong 
criticisms from abroad, but, after three years had 
passed, and an increase in agricultural productivity 
had been realized, the earlier malignity turned to 
admiration and support. 

To promote economic well-being, Tzu Ch’an had 
regulated agricultural holdings, and by his promul- 
gation of a codified law, and the negation of the 
principle of the autonomy of the clan, he had set in 
motion a political and economic revolution. He thus 
appears as one who had already brought considerable 
criticism to bear on the traditional and time-honoured 
theory of the government of the city-state by an aris- 
tocracy of birth. A progressive in the political sphere, 
Tzu Ch’an’s rational revolution was matched by his 
rationalist condemnation of tradition in the field of 
thought. 

Thave already explained that the city-states of ancient 
China were communities gathered together for the 
purpose of common religious celebration. In such 
communities, no distinction was made between the 
functions of church and state, between government and 
religion. Government was to be practised in accordance 
with the will of Heaven, and from this idea arose the 
problem of the means by which this will of Heaven 
could be known. Belief in a spirit or god, a personifi- 
cation and deification of Heaven, was for the most part 
shattered in the course of the Ch’un-ch’iu period, and 
in its place, there already existed in some measure the 
idea that Heaven was not a human being possessed of a 
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form; Heaven’s will was to be revealed in the will of 
humankind in general. 

In other quarters, however, the belief still persisted 
that the will of the spirits should be discovered by 
magical arts and practices. In the time of the Yin 
dynasty, there was a flourishing practice of the magic 
art of tortoise shell divination, by which Heaven’s will 
was determined through a study of the cracks appearing 
in a tortoise shell after the application of heat. Such 
divination by tortoise shell was inherited also by the 
Chou house, and even in Ch’un-ch’iu times, it remained 
as a part of the national tradition to the extent that, at 
the declaration of a vital war, the choice of the general 
was left to a decision formulated by close reference to 
the indications of tortoise shell divination. Apart from 
the labour of preserving and preparing the tortoise 
shells, there was the additional inconvenience caused 
by the burning processes: it is not surprising that, in 
actual fact, the employment of such divinatory methods 
in conjunction with state affairs was restricted to 
matters of very great moment to the community such 
as a decision to declare war. 

Side by side with tortoise shell divination was the 
other magic art of divination by the milfoil practised in 
this period. In this further method, the deciding factor 
was the number of strips of yarrow leaf extracted from 
a bunch, which had been cut and fashioned in the form 
of thin strips the shape of a pencil. Originally, this was 
regarded as supplementary to the art of divination by 
tortoise shell, but it gradually developed into an in- 
dependent art, entirely divorced from that of the 
tortoise shell, and in the Ch’un-ch’iu period, because 
of the less complicated nature of its processes, it became 
the more frequently employed method for discovering 
the import of the will of Heaven. This extraction of slips 
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of plant from a bunch, and the decision of a point at 
issue by number, together with the adoption of quite 
complicated calculations based on the regular figures 
of the calendar, such as the number of months in a 
year, or of days in a month, and the forging of a con- 
nection between this art and the movements of the 
heavenly bodies, all combined to make divination by 
the milfoil a far more artificial mysticism than the 
simple prediction of Heaven’s will by an inspection of the 
cracks appearing in a heated tortoise shell. The latter, 
also, was essentially a form of mysticism, but it was as 
yet unadulterated: in the case of the milfoil method, 
however, in consequence of its adaptation to the science 
of numbers, which was developing rapidly because of its 
intimate connection with the calendar, and the need for 
improved and more accurate methods of calculation 
in that sphere, there was a further advancement into a 
form of metaphysics based on number. Yet however 
far it developed, and despite its tendency to become a 
mathematical science, in so far as it was viewed as a 
means for the revelation of the will of Heaven, it re- 
mained a kind of sorcery. 

In addition, celestial phenomena such as solar 
eclipses, weather indications of wind and rain, mani- 
festations from the animal world such as the move- 
ments of birds in flight, or the damage caused by locusts, 
even manifestations man-made such as conflagrations, 
were all interpreted as indications of Heaven’s will. Any 
unusual phenomenon of the natural and human 
worlds was viewed as a presage of harm about to be 
inflicted by Heaven on mankind. 

In 524 B.C., a violent typhoon struck the central 
plain, and was followed by a destructive fire in four 
states, which included Sung and Cheng. The preceding 
year, the Master of Divination in Cheng had predicted 
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this fire from astronomical indications, and had urged 
his prime minister Tzu Ch’an to attempt to avert any 
harm by immediate and continued sacrifice, but the 
latter had refused and ignored the advice. After the 
great fire, when the Divination Master predicted yet 
another conflagration, every citizen of Cheng, whether 
high or low, was affected by considerable panic, some 
even going as far as to suggest the transfer of the state 
capital to some less ill-omened site. But Tzu Ch’an 
merely countered with the words, ‘Heaven’s way is far 
removed: it is man's way that is near to us'—by which 
he meant that the way of man, the principle controlling 
the human world, is near, and can be understood by 
man; whereas Heaven's way, that is, the will of Heaven, 
is something far removed, and incomprehensible—a 
fact which a human diviner should have realized. 
However, since the Master of Divination was for ever 
making all manner of predictions, there were bound to 
be some occasions, as in the present instance, when his 
predictions would turn out correctly, although this was 
not to be taken as proof of invariable and unerring 
accuracy. To the end, Tzu Ch'an persistently refused to 
heed the advice, and it is recorded that, after all, there 
was no second conflagration in Cheng. 

About two months after the great fire, Tzu Ch'an is 
said to have recited a lengthy litany in the course of 
a sacrificial ceremony to the spirit of the soil. He may 
well have believed in the efficacy of Heaven's will in 
bringing damage to the natural and human worlds. 
The opinion held by the Master of Divination and the 
people of Cheng in general was that while events of the 
human world could be foreknown to a certain extent, 
it was difficult to presage any event of disaster occurring 
by the will of Heaven. Tzu Ch’an however, made a clear 
distinction between the way of Heaven (that is, the 
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supra-human world) and the way of man, and his 
attitude contained the seeds of rationalism, and a recog- 
nition that a distinction should be made by reason be- 
tween what can be known and what is unknowable. 
The careful reader will not have failed to notice that at 
the base of his legalistic revolution in politics, there lay 
an undercurrent of a rationalist spirit. In the history of 
the thought of ancient China, Tzu Ch’an plays the 
important part of the first thinker in any way to escape 
from superstition, and move towards enlightenment; 
one of the peculiar characteristics of these years of 
government by wise and worthy ministers, is this 
sudden rise of rationalism and enlightenment. 

This development spelt the end of the unity of religion 
and government in the joint sacrificial communities 
which formed the city-state, and the independence of 
the clans which had secured important positions within 
the state became less firm. The establishment of a code 
of written law implied a division of function, and a 
separation of the spheres of government and religion. 
Again, the distinction of the way of Heaven, as being an 
unknowable entity, from the way of man which was 
something that could be known, meant the separation 
of religion from learning. In fact, every new social 
tendency revealed in this age of worthy ministers can 
be understood as exemplifying this keynote of en- 
lightenment. Although it was by no means fully devel- 
oped, these years saw the birth of a consciousness of 
human nature. х 


3 Confucius’ Attitude to his Predecessors 
As I have argued above, the period of Confucius’ life 
up to the age of thirty—that is, the formative years of 
study—coincided exactly with the time of the activity 
of Tzu Ch’an, the representative of the years of ‘rule by 
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a worthy minister’. There is a tradition, appearing in 
the biography of Confucius in the ‘Historical Records’, 
that in his youth, Confucius received a carriage and a 
team of horses from the prince of Lu, and journeyed far 
to the west to the capital of Chou (which lay on the site 
of the present-day Lo-yang), there to meet Lao Tzu, his 
elder in learning, and to question him about the ritual. 
If this story be true, Confucius would have had an 
opportunity of meeting with Tzu Ch’an, for the state 
of Cheng lay across the direct route of this journey to 
Lo-yang. However, Taoism developed later than Con- 
fucianism, and there is even doubt concerning the 
historicity of its reputed founder Lao Tzu. This story 
must be discountenanced as nothing more than one 
aspect of the attempt to link the personages of Con- 
fucius and Lao Tzu. Confucius’ visit to the state of Ch’i 
at the age of thirty-six seems to have been his first trip 
abroad from Lu, and it thus appears that he was 
offered no opportunity of a face-to-face meeting with 
Tzu Ch’an (who, it will be remembered, died when 
Confucius was aged thirty-one). 

' . Confucius visited Ch'i at the prime of his life, and 
although the duration of his stay is not clearly de- 
marcated, he nevertheless remained some time there. 
During his stay, he is recorded as having an audience of 
the ruler of Ch’i, Duke Ching, with whom he discussed 
the morality of relations between a prince and his 
ministers. This conversation is recorded in a chapter of 
the so-called ‘Later Analects’—the section of the work 
which was compiled at a later date—and there is thus 
considerable doubt whether this discussion is faithfully 
recorded.* Confucius was as yet the unknown son of an 
impoverished warrior knight, so that it seems probable 
that he was not at this juncture granted an interview 

* Vid. inf. p. 103, for a full discussion of the text of the ‘Analects,’ 
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with Duke Ching. Further, it is likely that on this occa- 
sion, he did not meet with Yen Tzu, the first minister 
of Ch’i, although he does appear often to have heard 
talk of this popular statesman, for in the ‘Analects’ is 
recorded Confucius’ statement, ‘Yen P’ing-chung (i.e. 
Yen Tzu) knew well how to make a friend, and no 
matter how long the acquaintance lasted, he still 
showed the same degree of respect.’ At a later junc- 
ture, when he had become an important official as 
Minister of Crime, Confucius accompanied his prince, 
Duke Ting, to a conference with Duke Ching of Ch’i. 
In the course of the conference, he saw through a ruse 
of Ch’i to stage a dance of eastern tribesmen, and to 
cow the Lu representatives by a show of military might, 
and severely reprimanded both Duke Ching and his 
premier Yen Tzu. (The story is told in all three com- 
mentaries of the ‘Ch’un-ch’iu’). There is a degree of 
exaggeration in the narrative, but Yen Tzu although a 
forerunner of Confucius, does seem to have outlived 
Tzu Ch’an, and it is perhaps a fact that he did have the 
opportunity to meet Confucius, after the latter had 
become a Lu official. 

There are quite a number of passages in the ‘Ana- 
lects’ where Confucius comments on the famous states- 
men of the Ch’un-ch’iu period. Among them, there are 
four references to the achievements of Kuan Chung, the 
minister of Duke Huan of Ch’i, who gathered the states 
of the central plain and established the northern league 
as a defence against the raids of the alien tribes. Next to 
him, in point of the number of references, comes Tzu 
Ch’an, who is spoken of three times. The benefactions 
of Kuan Chung through his measures in assistance of 
Duke Huan of Ch’i, are described by Confucius in the 
words, ‘Had there been no Kuan Chung, we should 
now be wearing our hair unbound, and wearing our 
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dress folding to the left; down to the present day, the 
people are still enjoying the benefactions he conferred.’ 
By this was meant that, had not Kuan Chung put up 
a defence against the barbarians, the people of China 
would assuredly be wearing their hair and their dress in 
the manner of the barbarians. Then, there are the dis- 
cussions about Tzu Ch’an; in a passage referring to 
Kuan Chung of Ch’i, Tzu Hsi, the premier of the state 
of Ch’u, and Tzu Ch’an, it is said, ‘Someone asked 
about Tzu Ch’an, and the Master replied, “He was a 
kind man”: to a question about Tzu Hsi, he replied, 
“Oh! That man!”, and to one about Kuan Chung, he 
said, “He was the kind of man such that when he 
seized the city of P'ien, with its three hundred house- 
holds, from the Po family, the head of the latter though 
forced to eat coarse food, and live a life of poverty, 
never uttered a single word of resentment." ' Tzu Hsi 
is rejected as not worthy of treatment in this company, 
although Tzu Ch'an is regarded as worthy of being 
ranged alongside Kuan Chung. While the former is 
richly endowed with fellow-feeling, it is urged that even 
though Kuan Chung dealt with men strictly, such was 


„his greatness that they would acquiesce in such treat- 


ment, and even unto death never make any complaint, 
In comparison with Kuan Chung, Tzu Ch’an is the 
lesser figure, although he is still of a stature such as to 
classify him with the former. It is evident that Confucius 
held Tzu Ch’an in great esteem, as his elder and senior. 

Confucius, then, inherited the spirit of the period of 
the wise and worthy official, as it was exemplified in 
Tzu Ch’an, a person for whom he thus clearly felt some 
degree of reverence. We must now ask precisely what it 
was that Confucius inherited from the earlier period, 
and in what way he developed what he adopted. A 
closer examination of the differences of environment 
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between Tzu Ch’an and Confucius is essential for the 
clarification of issues such as the definition of the latter's 
criticisms of the age of ‘sage ministers’, and the con- 
struction, in consequence of such criticisms, of his own 
position. 

Tzu Ch’an came of a ducal family of the group of 
the ‘Seven Mw’ who traced their origin back to a prince 
of Cheng, Duke Mu. Although his particular family 
was comparatively weak within the ‘Seven Mu’, Tzu 
Ch’an was nevertheless the son of a noble, and born 
into a family sufficiently illustrious to qualify him for 
high office. In contrast, although Confucius’ ancestors 
were said—perhaps with some amount of exaggera- 
tion—to have been descended from a ducal family of 
the state of Sung, they soon fled their native state, and 
after the move to Lu by the member four generations 
before Confucius, fell considerably in social standing. 
After the move to Lu, the K’ung family kept moving its 
residence within the country areas, and Confucius was 
in fact the son of a country knight, Shu-liang Ho, who 
had achieved some notoriety in his state on account of 
his military exploits. On the other hand, Tzu Ch’an 
was born into a family of high quality, his upbringing 
was that of a noble’s son, with a long tradition behind 
it: what sort of an impression would this background 
make on Confucius, the son of an impoverished warrior, 
born into a poor and cold household, harried by the 
worries of eking out a mean living, and struggling 
throughout his youth to acquire knowledge? 

Of Tzu Ch'an, Confucius said ‘He had four of the 
virtues of the princely man: to himself, he was humble; 
in serving a superior, he was respectful; in fostering his 
people, he was kind, and in employing his people, he 
was upright.’ Although born to the high status of a 
ducal family, he was yet modest and never arrogant or 
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overweening; he was extremely zealous for the welfare 
of his people, and the betterment of their economic 
conditions, and he was moderate in employing them for 
military and forced labour duties in the service of the 
community. There was no taint in him of the arrogance 
which precludes the treatment of man as man, or of a 
contempt for superiors, or of the complete lack of fellow- 
feeling for those inferior to him—all of which were 
common faults and failings of the noble classes of his 
day. In fact, he was the ideal type of what the noble 
should be. 

Confucius was able to refer to this Tzu Ch’an, the 
ideal noble, by the term of praise, ‘princely man’. 
This term is used with varying significance in the 
‘Analects’. The first usage that should be noted is in 
contrast to the term ‘mean man’—the country yokel, 
ignorant of the rules of ritual, and lacking any training 
in music: in contrast, the ‘princely man’ signifies the 
noble; residing in the city, where there was some 
knowledge of the ritual, and a taste for music. Again, 
the word is used to point the contrast with the ‘mean 
man’, occupied in tilling the fields, living in a rural 
community, who knew nothing of the wide world, and 
who, with no voice in politics or in administration, was 
of the number of the oppressed: in comparison, the 
‘princely man’ was not himself concerned with the 
labours of agriculture, nor was his outlook confined to 
the narrow society of a village district, for the term ` 
rather indicates the noble living in the metropolis, and 
entering into all the activities of a broad political 
society. The ‘princely man’ is one completely equipped 
with the careful upbringing which befits a man of the 
status of a noble—he is the ideal of a cultured man of 
noble birth: thus Tzu Ch’an, the representative figure 
of the age of ‘sage ministers’, is the ideal of this cul- 
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tured noble. Once Confucius imagined the processes of 
government in Cheng, with Tzu Ch’an at the centre; 
‘If an order were to be promulgated, P’i Ch’en would be 
entrusted with the compilation of the rough draft, after 
which an examination and discussion of its contents 
would be led by Shih Shu: Tzu-yü, a legate, would 
polish the style, and Tzu Ch'an of Tung-li would add a 
final embellishment’. That is, only after Tzu Ch'an, 
whose residence was in Tung-li, inside the walls of the 
capital of Cheng, had added his own final polishing of 
the style, would any edict be generally promulgated. 
Any decree born of the combined skill of such a number 
of wise ministers would be a well-considered measure, 
and would receive the warm welcome of the common 
people, with the result that it could be put into effect 
with no obstructions. Everything ran smoothly in the 
cabinet of Cheng, which was constituted by election 
from among the more talented members of the noble 
classes: it was sufficient for Tzu Ch’an, at its head, 
merely to take charge of the addition of rhetorical 
flourishes to the text of any proposed edict. Here, his 
talents appear more than anything to have been those 
of a stylist. 

Fortunate in the two events, on the international 
field, the balance of power between the north and south 
leagues, and internally, the state of equilibrium be- 
tween the powerful families of Cheng, the cabinet of 
Cheng, with Tzu Ch’an at its head, ushered in a period 
of efficient aristocratic government. But this balance of 
power was no more than a temporary state, and 
presently, various social and international factors began 
to emerge, and cause the breakdown of the beneficial 
structure built by the ‘worthy ministers’, 

First, in the sphere of international relations, after the 
failure of the peace settlement in mid-Ch’un-ch’iu times 
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between the two leagues, there still remained for a short 
time a situation in which the balance of power restrained 
the forces of the four great powers—the two leagues, 
and Ch’i in the east, and Ch’in in the west. In such an 
atmosphere, the wise ministers availed themselves of the 
comparatively peaceful conditions prevailing to further 
the development of the spirit of enlightenment. How- 
ever, in the age of Confucius, a generation or so after- 
wards, the newly risen barbarian kingdoms of the south, 
first Wu, and then, in close succession, Yiieh, began to 
encroach on the central plain, and to grasp at the 
hegemony of China. The alarm had sounded once more 
for a crisis threatening Chinese civilization. 

Throughout the early and middle years of the Ch’un- 
ch’iu period, the state of Ch’u had also constituted an 
ever-present menace to the kingdoms of the central 
plain. Ch’u was considered to be of southern bar- 
barian stock, and did herself admit to such an origin. 
However, with this advance to the north, and contact 
with the various states of the plain, there came a 
gradual assimilation of the culture of the ‘Han’ people 
of the plain. In the words of the proverb, ‘Ch’u’s genius 
was put to good use by Tsin’: that is, that there were 
not a few talented members of the state of Ch’u who 
were induced to leave their native land and accept 
posts as important officials in Tsin. In fact, by the time 
of the middle of the Ch'un-ch'iu period, there was no 
very great difference between the culture of Ch'u, and 
that of the central plain. 

The case was quite different with the two powers of 
Wu and Yüeh, which, in the later years of the period, 
began to push their influence north up to the territory 
of the central states, though there was the tradition that 
the ancestor of the people of Wu was T’ai Po of Chou. 
However, the lineage of the ruling line apart, the very 
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long period of residence in this territory south of the 
Yang-tzu would induce in the people an assimilation 
with the local mores, and they may perhaps be regarded 
as of an alien stock. The force of Ch’u’s infiltration to 
the north was for the moment reduced by the rise of 
these new barbarian kingdoms, but as their own north- 
ward pressure in turn grew more and more insistent, 
the civilization of the kingdoms of the plain was once 
again faced with the threat of barbarian inroads. Lu 
especially, by virtue of its position astride the main 
route of communication, was open to the frontal 
attacks of both Wu and Yüch, in their advance towards 
the plain. This menace from the southern barbarians, 
coupled with heavy pressure from her northern neigh- 
bour Ch’i, brought great hardships on Confucius’ 
native state. 

As for the internal conditions of the states of the plain, 
there had been a considerable change, especially in 
social and political matters, since the time of Tzu 
Ch’an. Throughout the Ch’un-ch’iu period, frequent 
disturbances had occurred in the various states over 
the problem of the succession to the throne, and these 
had often proved the spark to set alight internal dis- 
orders. Those noble families who regarded the position 
of premier or the other important offices as their 
hereditary prerogative, gradually came to possess all 
the actual authority vested hitherto in the feudatory 
princes, so that in fact, by the time of the middle years 
of the Ch’un-ch’iu period, the government of all the 
city-states had been completely appropriated by a few 
powerful family groups, and the ruler became no more 
than a puppet manipulated at the whim of these 
families. At this time, the city-states were controlled by 
an oligarchy of the nobles; the ‘age of wise and worthy 
ministers’ does in fact constitute the last few years of 
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the life of this oligarchy. The balance of power between 
the various powerful noble families may well be ex- 
plained as the outcome of the fact that they, blessed with 
political power and economic well-being, were yet 
unable to bring control of the administration entirely 
into their own hands, and compromised on handing 
over the reins of government to able heads of weaker 
families. The balance of power, again, may be viewed 
as a symptom of the beginning of the tottering of the 
foundations of the oligarchy of the powerful noble 
families. 

During the course of the period of the ‘sage ministers’, 
there was a tendency for the actual control of the 
government, which had before this passed from the 
ruler to the powerful family head, further to pass to the 
hands of the retainers of such powerful families, who 
were usually members of the newly arisen class of 
military knights. This tendency became more promin- 
ent at about the time of Confucius, and by it, the 
influence of the powerful families became less effective. 
In Lu, the principal retainer, or steward, of the Chi 
family, the most powerful of the three influential 
families called the ‘Three Huan’, a man by the name of 
Yang Hu meddled in matters concerning the succession 
of the Chi family, and éven held a position of such in- 
fluence that he could attempt to grasp the reins of 
authority in Lu. In considering this Yang Hu as a 
typical representative of the newly developed class of 
military knights, it should be remembered that it was 
to this social group that Confucius belonged. 

We should now ask what attitude Confucius, born 
into this class of military knights, adopted towards the 
legacy of the previous age of ‘sage ministers’, a genera- 
tion before him. I have said above that he felt a genuine 
esteem for the great figure of the age, Tzu Ch’an: yet 
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the son of the military knight must have felt some 
yearning—deriving from a feeling of inferiority about 
the difference in social status—for the position of the 
scion of the high-born noble family. Any feeling of 
reverence for Tzu Ch’an would naturally spring from 
a proper appraisal of his outstanding qualities as a man: 
yet at the base of Confucius’ mind, there would be an 
unconscious undercurrent of feelings of deep longing 
for the upbringing and education, which seemed to 
come to the noble classes by mere right of birth. ) 
Such motives apart, Confucius called Tzu Ch’an a 
princely man, and extolled his virtues. This term 
‘princely man’, as I have explained above, connoted 
the ideal noble, or the ideal of a man with a noble’s 
upbringing. Confucius for the time accepted this defin- 
ition of the ‘princely man’, but was not prepared to 
abide by this acceptance without limit or condition. 


95 


FOUR 
THE VIEWS OF CONFUCIUS 


1 Manas a Social Being 

Confucius adopted this term ‘princely man’, with its 
significance of the ideal noble personality, and pres- 
cribed it as the goal of the ideal personality to which 
one should strive to attain by self-cultivation. When- 
ever he talked of morality, he always discussed it in 
terms of the moral virtues with which the ‘princely man’ 
should be equipped. Confucius used the word ‘princely 
man’ on very many occasions in the ‘Analects’—in 
fact it appears more than seventy times,—but as the 
‘Analects’ is a record of the dialogues which took place 
between Confucius and his disciples, rather than a 
systematized book, there is never given a clear-cut 
definition of the term, which is used with different 
nuances, which vary with the context and the person of 
the party to the conversation. 

A rough division of these differing nuances reveals 
that the first function of the term is to distinguish the 
‘princely man’ from the country yokel, that is, from the 
common people; here, the term indicates the ideal of 
the nobleman. Again, in the statement, ‘The princely 
man possesses no manual abilities’, the intended 
meaning is that the ‘princely man’ is not one who is a 
master of any technical skills, but one who has received 
a wide-reaching gentleman’s education. It was this 
latter kind of education which the group centred on 
Confucius aimed to provide. In this concept of the 
‘princely man’ and the goal of a completely novel edu- 
cation, there was a contrast between the class of 
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knights, who, by virtue of some specialized technique, 
served in government posts, or took service with noble 
families, and earned their living by means of such a 
calling, and the noble classes who did not need to worry 
over their livelihood because of the estates inherited 
from their forebears, and could devote their entire 
attention to administration and the related matter of 
religious observances. And for this reason, there still 
remained on the part of the nobles an attitude which 
amounted to contempt for any man forced to follow a 
vocation. All such ideas and considerations were in- 
cluded, whether directly or indirectly, in the concept 
of the ideal noble of the age of ‘sage ministers’, though 
examples of the use of the term ‘princely man’ with 
this connotation are comparatively rare in the 
‘Analects’. 

In the second place, there is the idea of the ‘princely 
man’ as described in the words, “The princely man does 
not seek to fill his belly, or to rest in contentment. He is 
diligent in his actions, his words are prudent: he deals 
on the square with those who are possessed of the Way, 
and he is one who loves learning.’ He is then one who 
gives no mind to the luxury of his daily life, who has put 
academic discussions behind him, and seeks to put his 
words into practice; who questions his virtuous elders 
about any doubts, and who has a zest for study. This 
use of the term as the mark of a practical education does 
in fact account for the majority of its occurrences in the 
‘Analects’. If the earlier usage indicates the ideal human 
being brought up to be a gentleman, this later use 
signifies the disciple undergoing a moral education. Yet 
this concept of the scholar prepared to devote his life to 
such moral upbringing is never met with before the time 
of Confucius. It was he who transformed the idea of the 
‘princely man’ as the ideal of the education in good taste 
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- of noble society into the concept of the scholar sacrificing 
his life to the pursuit of a moral training. 
„ | The earlier usage indicated a complete man, who had 
„already: acquired, his education, but this later con- 
,notation points to an incomplete personality, possessed 
of some sort. of goal, and in search of education. The 
|. point we should now discuss concerns the nature of the 
| Studies the ‘princely man’, in this latter sense, would 
pursue in the attainment of his object. 
. In Confucius’ words, ‘ The “princely man” makes a 
wide study of the literature, and has the ritual with 
which to bind such studies.’ The word ‘literature’ here, 
as I have already explained, points to the ‘Odes’ and 
ithe ‘Documents’, topics of study which the education 
of a knight of the time could not afford to neglect. The 
culture of the old Chou house, or at least, what re- 
mained of that culture, was, contained in these two 
books (although of course, by the word ‘book’ is not 
necessarily meant only material written down in book 
form, for there would be included with this an amount 


of material taught by oral tradition). However, it would · 


. Dot be satisfactory simply to read books of the style of 
the ‘Odes’ and the ‘Documents’ and merely to absorb 
„knowledge thus. Such book knowledge must be some- 
„thing; which accompanied actual practice. In saying 
„ithat suçh knowledge should be bound into a whole by 
the ritual, Confucius meant that the practising of the 
conventions of the ritual would render such knowledge 
»@ much more assuredly personal possession. The earlier 
, quotation of Confucius’ precept, {be diligent in action, 
гара, circumspect. in, your words’, with its emphasis on 

,, actual practice, is quite. the same in meaning., 

Now what, was the aim of the ‘princely ndi 
‘goal he sought to achieve by this study of the literature 
,and, practice. of, the, ritual? (Confucius says,, ‘JE, aman 
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have in him no “humanity”, what can he have to do 
with ritual, or with music?’ That is, if a man study the 
ritual and music, if he does not have this quality of 
‘humanity’, it is all to no purpose. This being so, 
‘humanity’ is something much more basic and funda- 
mental than even the ritual, and both ritual and music 
are, in fact, a kind of manifestation of this paramount 
‘humanity’, and are one means by which it is to be 
realized. ‘Humanity’ is the supreme virtue, and the 
most fundamental principle advocated by Confucius. 
Of the ‘princely man’, Confucius said that he would not 
seek after wealth and honour, would not be oppressed 
by poverty and a mean station, for he does not desert 
humanity’ even for the space of a single ‘meal: in 
moments of haste, in times of danger, “he réemairis 
steadfast in ‘humanity’ ;—for, Sf the “princely man” 
desert “humanity”, he will on no account fulfil the 
demands of his station.’ 
The aim of the ‘princely man’ in his life on earth, is 
closely bound up with the attainment of ‘humanity’. 
Confucius also says, “There are some, to be classed as 
“princely men” who have not attained to “humanity”, 
but I have never heard of a “mean man” who has 
achieved it’, by which he seems to have indicated that 
the scope of the term ‘princely man’ is not ni i 
limited to one who has already attained to ‘humanity’. 
However, these words are contained in the ‘Later 
Analects’, which came into being at a somewhat later 
period. The ‘princely’ man’ studies literature, practises 
„ ritual, and never for an instant departs from fuman- 
ity’. He is always sttiving to attain to the realization 
of ‘humanity’, and the term does not include thé one 
“who has already achieved it to perfection апа dn 
' éntirety. 
What then was this highest good, this абу 4 
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Confucius? The meaning of ‘humanity’ was the subject 
of constant questions to Confucius by the disciples, who 
were for ever enquiring the means of successfully 
realizing it, and were never able clearly to understand 
the replies. Naturally, the solution to the problem of 
the real meaning of ‘humanity’ cannot be regarded as 
at all easy for us, 2,500 years after the lifetime of Con- 
fucius, when even his contemporaries, the disciples who 
questioned him to his face, could not fully comprehend 
the import of his answers. For Confucius’ disciples, 
both the theoretical problem of understanding the 
intrinsic nature of ‘humanity’, and the practical moral 
problem of the means of realizing it, were invariably 
regarded as inseparably interrelated. But though we 
might recognize the propriety of a view of theory and 
practice as a unity, by disregarding, for the moment, the 
aspect of practical morality, and by enquiring into the 
etymology of the term ‘humanity’, it might be possible 
to gain at least some insight into the solution of the 
problem. 

There are frequent examples in Chinese literature of 
a confusion between the similar characters for ‘human- 
ity’, and ‘man’. For example, in the words, ‘When one 
looks at the past, there one can know humanity’, and, 
‘the zealous knight, and the benevolent man do no 
harm to humanity’—there are some texts where the 
character for ‘humanity’ has been replaced by that for 
‘man’: the two were phonetically akin, and were used 
interchangeably in early times. This phonetic proximity 
indicates an original link in meaning of the two terms. 
Jen, A, means man, men, or other men, and there are 
contexts where ‘humanity’, jen, {, signifies the feeling 
of affection entertained for others. Asked for a defi- 
nition of ‘humanity’ by a disciple of the name of Fan 
Ch’ih, Confucius replied, ‘It is to love others’. 
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To a question from Tzu Kung, one of the most 
talented disciples, on the problem why one should 
entertain feelings of goodwill toward others, phrased in 
the words, ‘How about treating the people with ex- 
tensive benefits, and helping the multitudes—can this 
be called “humanity”? (these acts being such that even 
the sage rulers of olden times were unable to achieve 
them), Confucius replied, ‘The man of “humanity”, 
desiring to be established himself, seeks also to establish 
others: and the goals he wishes to attain himself, he 
helps others to gain. The way of “humanity” is to be 
able to see others by a rule near to oneself.’ In other 
words, the man who has attained ‘humanity’, in any 
assertion of his own claims, acts only after recognizing 
the claims of others. 

Tzu Kung once asked if there was a single word to 
act as a guide to conduct for a lifetime. In reply, Con- 
fucius suggested the word ‘reciprocity’, which he 
defined as, “What you do not wish to be done to you, do 
not do to others.’ Reciprocity is the ability to project 
one’s feelings into others, and to put oneself into the 
other’s position. Again, another disciple, Tseng Tzu, 
regarded the Way of Confucius as definable in terms 
of ‘loyalty and reciprocity only.’ That is, his Way was 
revealed in the general precepts of loyalty and recip- 
rocity. Chu Hsi, the famous Sung scholar, explained 
this passage by the words, ‘Exhausting oneself is what 
is called loyalty, projecting oneself into others is what 
is meant by reciprocity.’ What Confucius meant by 

"loyalty was a fidelity to the self, complete absence of 
self-deceit, and a realization of one's own personality. 
The extension of this sense of loyalty to include the 
persons of others and the faculty of projecting one’s 
own feelings into a second person is what he meant by - 
reciprocity. 
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The ‘reciprocity’ offered by Confucius to Tzu Kung 
as the virtue which should govern one’s entire conduct, 
and Tseng Tzu’s definition of the Way of Confucius in 
terms of loyalty and reciprocity, are in fact both a means 
of understanding what Confucius understood by the 
term ‘humanity’. ‘Humanity’, synonymous with ‘reci- 
procity’, recognizes others as being human beings 
identical with the self, and implies the treatment of 
others as well as the self as being such. ‘Humanity’ is a 
self-realization of human beings, or loyalty; but since 
at the same time, the self is recognized not as an isolated 
individual but as existing in socicty along with other 
human beings, this loyalty should be transformed into 
the much broader and wider ‘reciprocity’: it is the self- 
realization not of the human being in isolation, but of 
the human being as a member of society. This term 
‘humanity’ indicated the self-realization of man, or, in 
its most sublime sense, the self-realization of man in 
society. The attainment of ‘humanity’ was, for Con- 
fucius, the mission of the ‘princely man’: in his moral 
theory ‘humanity’ was regarded as the foundation 
of the other virtues, all of which were to be derived 
from this supreme first principle. 

However, one matter to which attention should be 
drawn is that although Confucius to a certain extent 
consciously viewed ‘humanity’ as the self-realization of 
man in society, it cannot be said that he regarded it 
-simply as a quality which could be broken down into 
the two simple elements of loyalty and reciprocity. On 

„one, occasion, Tzu, Kung made the statement, “What 

we do not wish to be done to us, we in our turn should 

not be willing to do to others'—a statement which is, in 

all aspects, identical, with the definition of reciprocity 

given in Confucius’ reply to a query by, this same Tzu 

Kung on the matter of some virtue which might be a 
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guide for a lifetime of action. Yet in spite of this, when he 
heard these words of Tzu Kung, of exactly the same 
import as his own definition of reciprocity, Confucius 
said, by way of a rebuke, ‘You know, Tzu (Tzu 
Kung’s given name) ‘that is something which not even 
you can achieve.’ Thus a maxim concerning reci- 
procity offered by Confucius to Tzu Kung in one 
chapter of the ‘Analects’, when repeated by the latter 
in another context, is condemned out of hand by Con- 
fucius, as an ideal too lofty for the other’s attainment. 
This is the kind of anomaly in the ‘Analects’ which itis ' 
very difficult for thc reader to comprehend. 

In fact, the twenty chapters of the ‘Analects’ do not 
comprise Confucius’ own writings on the subject of his 
own theories; they are the result of the compilation in 
book form by the disciples of their conversations with 
Confucius—with the disciples, in the great majority of 

' cases, invoking their powers of memory for the task. 
Compilation of this nature was effected many times 
through the period lasting from the lifetime of Con- 
fucius’ direct disciples to that of their disciples, or even 
later. The present text of the ‘Analects’ is a collection 
of different strata, compiled at differing periods and 
by men of diverging schools. The first ten chapters’ 
(called the ‘Earlier Analects’), are considered to be ' 
comparatively early in date, while the latter ten 
chapters are thought to have been a fairly late compila- 
tion. According to the view of Doctor Takeuchi,* in a’ 
very detailed textual study of the ‘Analects’, except for’ 
chapters one, nine, and ten, the remaining seven сһар- 
ters of the ‘Earlier Analects’ contain the oldest material. ' 
Chapter VI (in ‘which Confucius condemns Tzu 
Kung’s definition of reciprocity) is part of the material’ 


*Note. Vid. Takeuchi Yoshio, Rongono kenkyi (Study of the ‘Analects’). i t 
Iwanami, Tokyo, 1939. 
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considered to be the oldest, and Chapter XV (where 
Confucius defines reciprocity and offers it as a rule of 
life), which is part of the ‘Later Analects’ is of a stratum 
compiled at a much later date. 

If we incorporate the findings of this textual study, 
Confucius’ rebuke in Chapter VI is a much more faith- 
ful representation of his views than the definition of 
reciprocity, and its function, offered by him in Chapter 
XV. Confucius thought, then, that the:virtue of reci- 
procity, and the ability to project one’s own mind into 
that of another, was not so very easily capable of 
realization by men; the rebuke of Tzu Kung does, in 
fact, come very near to the true feelings of Confucius on 
this point. The suggestion of reciprocity as a maxim by 
Confucius to Tzu Kung (in Chapter XV) might well be 
interpreted as a variation of the earlier conversation (in 
which Confucius administered the rebuke) which had 
crept in during the interval of the transmission of this 
conversation from Tzu Kung to his disciples (in fact two 
generations after Confucius)—a variation which per- 
sisted and grew to the extent that, in the end, the con- 
versation was mistakenly understood as constituting the 
suggestion of the virtue of reciprocity to Tzu Kung by 
Confucius—in reality, the very opposite of the true 
circumstances. 

Confucius himself regarded the virtue of reciprocity 
as not vety easy of attainment. Thus the tradition in 
Chapter XV of the ‘Analects’, of Confucius himself 

“expounding the virtue to Tzu Kung, should be con- 
sidered to be an addition of the period when, as an 
explanation of ‘humanity’, the definition in terms of a 
separation into loyalty and reciprocity—which was 
the view of disciples such as Tzu Kung and Tseng Tzu 
—had gained vogue. The definition of ‘humanity’ as 
loyalty plus reciprocity could not be clearly or definitely 
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established from the words of Confucius himself: hence its 
origin through the agency of disciples such as Tzu Kung. 

Confucius considered that the ‘princely man’ whose 
mind is set on the attainment of ‘humanity’ should be 
freed from the narrow and inhibiting environment of 
his local village society, and be allowed independently to 
progress towards its realization. He said of the practice 
of ‘humanity’ that, “When at ease in your home, you 
should be circumspect: in office, you should be respect- 
ful: in association with others, be loyal and sincere, and 
even though you be with the barbarians, you will not 
be abandoned’. The practice of ‘humanity’, then, should 
not be regarded as something remote, for the benefit of 
humankind in general; it should spring from prudence 
and circumspection in both word and act, in dealings 
with one’s immediate family, one’s relatives, and one’s 
village friends—people, that is, with whom one is in 
daily contact. 

For Confucius, this self-awakening of man in society 
begins with man regarded as a unit in a narrow family 
circle, widens to the concept of man as a unit among 
his relations, then as a unit in his village, and finally 
‘passes all bonds of distinction between races to become 
the self-awakening of man as a member of a world 
society. However, though this self-awakening of man as 
a member of society in general was an ultimate goal, 
and though it may have existed as a lofty ideal, it was 
yet felt to be something as yet unrealized and not in full 
being as far as concerned the matter of the day-to-day 
practice of morality. This being the case, the conception 
of ‘humanity’ as man’s social awakening is never dis- 
tinctly formulated in so many words by Confucius. The 
disciples, too, vaguely realized something of this 
', significance of ‘humanity’; but after some of them had 
sounded their master about his views on this matter, 
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“апа had failed to secure any clearly stated and positive 
reply, the perennial problem of the definition of 'human- 
ity’, and their failure to reach any clear-cut solution 
of it, caused them many moments of anxious concern. 

In Confucius’ estimation, Tzu Ch’an possessed a 
‘deep fund of charity. As a statesman, he was full of 
‘consideration for the common people of Cheng, and 

beneath this concern, there must have been some latent 
store of ‘humanity’—undetstood as the self-awakening 
of man in society. Tzu Ch’an was the kind to have 
assented to a free discussion of his policies in the local 
district school, and, a magnanimous statesman, he 
recognized the right of freedom of speech in politics. 
However, he would not countenance the interference of 
the general populace in one sphere only—in decisions 
affecting important matters of foreign policy, for ће 

"argued that the general plebs, that is the ‘ “mean 
man" is carried away by his hot-headedness to policies 

“which ‘court disaster} in instinctively seeking to make a 
name’ for himself, he loses sight of the interests of the 
state ads á whole.’ Thus, while Tzu Ch’an showed ‘con- 
siderable affection for the masses of Cheng, he still con- 
sidéréd' that only ‘the ‘princely man’—the noble—was 

'"fit to"prónounce on affairs of state; where the matter 

“of réason ‘was concerned, he failed to shake off the 

"prejudice of the nobleman, that he, as opposed to the 

*"éorimon! ian, was possessed of some innate superiority. 

197 Ов this point, Cotfiicius argued that, ‘The “princely 


“thai” is knowledgable in matters where right is cdn- 


‘\ été,’ the “niean mah” Where profit is at issue.’ The 
““Gistiiction bétween’ princely“ and! mean is made to 
“hang ‘oii ‘the possession’ or ‘lack’ ‘of moral sense-or, 
Mga, thie telfavrakesting of oan in society, The dier. 
“ence lay in this moral’sense, and hot in'any ‘reasoning 
' BówWer, the presence or absence’ of which ‘was'condi- . 
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tioned by the status of one’s birth. By his statement 
that, ‘Only the very wise and the very stupid cannot 
be changed’, Confucius seems to have recognized the 
fact of innate differences of mental capacity; yet he also 
argues that, ‘I have yet to meet a man whose powers 
were insufficient to the task of applying himself for a 
whole day to "humanity" '—by which he indicated 
that, provided he have the necessary will, anyone may 
attain ‘humanity’. The thought is further clarified by 
the words, ‘By nature men are akin: it is practice that 
creates gaps between them’: the moral sense is then an 
inherent quality, in which there are only minor differ- 
ences, and it is through acquired training that there 
develops a distinction of any degree. 

Tzu Ch’an saw the distinction between ‘princely 
man’ and ‘mean man’ as that ofinnate reasoning power, 
which the noble possessed, and the masses lacked: 
against this view, Confucius held that the distinction 
was one of moral sense—a difference which arose with 
acquired training. This divergence of viewpoint can 
well be understood as arising from the different 
attitudes of the man born as a member of the noble 
classes, and the son of the newly formed military knight 
class. Confucius said, ‘The “princely man” cleaves to 
virtue, the “mean man” cleaves to the soil’—meaning 
that while the mass of the people cling for their entire 
lifetime to the old rural society into which they were 
born, the ‘princely man’ must part from this narrow and 
confining village society, and, in the environment of a 
broad and enlightened political society, live a life. of 
unfettered activity. The following further statement has 
the same meaning, ‘If a knight clings to an idle, and 
retired life, he is not a fit person to bear the name of. 


"knight" ', the only difference being the change of 
terminology from ‘princely man’ to ‘knight’.: Agaihy, ı7 
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‘The zealous knight, and the man of “humanity” will 
not seek to live at the expense of doing harm to *human- 
ity": rather would they kill themselves, to preserve their 
“humanity” complete’. This parallelism between the 
‘zealous knight’ and the ‘man of humanity’ seems to 
indicate that it is ‘humanity’ on which the zealous 
knight’s aim is set. In this sense, there is no distinction 
between the knight and the ‘princely man’ whose 
target is 'humanity'—although it should be noted that 
the contexts in the ‘Analects’ where ‘knight’ is used as 
synonymous with ‘princely man’ are invariably in the 
chapters of the ‘Later Analects’. 

Tseng Tzu, one of the group of younger disciples 
(which included men like Tzu Chang, Tzu Yu, Tzu 
Hsia) once said, ‘A man who could be entrusted with an 
orphan prince, who could be given a fief of a hundred li, 
who is not to be snatched away from his lofty principles 
— is such a one a “princely man”? Yes, indeed he is’. Im- 
mediately following is the statement, ‘ The knight should 
be strong and firm, for his burden is heavy and his way 
long. “Humanity” is his burden; is it not heavy? Only 
with death does his course stop; is not that long?’ The 
knight then regards the attainment of ‘humanity’ as his 
lot, and even unto death must he unflinchingly carry 
through with his task. This term ‘knight’ used by Tseng 
Tzu is in no respect different from the ‘princely man’ 
of the previous statement: both must, even at the cost 
of death, persevere in the attempt to attain to ‘human- 
ity’. For the particular school of Confucianism headed 
by Tseng Tzu, the terms ‘knight’ and ‘princely man’ are 
completely identical. 

In this way, the earlier concept of the ‘princely man’ 
as the model human being with the elegant upbringing 
of the noble has for Tseng Tzu been changed to the 
model of the class of knights, in the service of a prince or 

108 





a noble family, and possessed of talents called on by the 
ruler. It may well be that the use of the terms ‘knight’ 
and ‘princely man’ as synonyms is the result of a later 
exegesis, and corrections and additions from the hand 
of either Tseng Tzu or of the pupils of the time—the 
disciples of the original disciples. The transition to the 
point of regarding the ‘princely man’ as the ideal 
pattern of the class of knights, cultivating military 
rather than civil virtues, is symptomatic not of the age 
in which Confucius lived, but of the lifetime of his 
disciples. Hence it should be surmised that the transi- 
tion from regarding the ‘princely man’ as the model 
pattern of the class of nobles, to that of the knight, was 
fully effected in the time of the disciples, although it 
may well be that a trend in this direction was at least 
becoming evident even in Confucius’ lifetime. 

The first evidence of the concept of ‘humanity’, 
the self-awakening of man in society—is to be seen in 
the age of ‘worthy ministers’, but at this stage, the 
process and its effects were confined to the narrow 
limits of the noble classes. Confucius was the first to 
broaden the concept, and to extend its scope to include 
the newly arisen and more extensive class of knights, and 
it'was by him that the concept of ‘humanity’ was really 
created. By the time of the disciples, the process of the 
self-awakening of the class of knights had become more 
precise, and the final outcome was the definition of 
‘humanity’ in terms of the concepts of loyalty and 
reciprocity. 

2 The Divorce of Education from Religion. 

The age of ‘sage ministers’ of which Tzu Ch’an was 

the representative figure was the period of the first 


awakening of rationalism in the history of Chinese 
thought. Now in what way did Confucius treat the 
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legacy of enlightenment from the age before him? 

We ought first to examine Confucius’ attitude to 
religion. Asked about knowledge by one of his disciples, 
Fan Ch’ih, he said, ‘Strive for the execution of your 
duties to the people: respect the spirits, but keep them 
at a distance: this can be called knowledge.’ Now in the 
early city-state communities, at the time when there still 
existed the unity of religion and administration, no 
division was made between the functions of governing 
the people, and the offering of religious celebrations in 
honour of the spirits. It was the administrative aspect of 
this dualism on which Confucius laid emphasis, and 
although at any religious celebration to a deity, he 
advocated polite sacrifice, and due respect for the object 
of the sacrifice, he rejected the combination of religion 
and government which had persisted since the time of 
the Yin kingdom, and by which any move affecting the 
state was effected only after ascertaining the will of the 
spirits. Confucius clearly and consciously felt the need 
for a divorce of religion from matters connected with 
government, and since he defined knowledge in terms 
of the recognition of this need, knowledge itself must 
also be separated and kept distinct from religion. 
Asked by Tzu Lu about the observance of service to the 
. spirits, Confucius replied ‘You cannot yet adequately 

‘serve men: how would you serve the spirits well?’ At 
‘this, Tzu Lu went on further to question his master 
concerning death, to which Confucius replied, ‘As yet 
you do not know what there is to know about life: why 
should you want to know about death?’ 

Tzu Lu was well known among the disciples for his 
daring and courage, for he was apt to be carried away 
by his spirit of adventure. Yet there was none who came 
near to him as far as concerned the intensity of his 
mental application in his search for truth. Any precept 

Tio 











taught to him by Confucius, he would immediately and 
to the letter attempt to translate into action: thus it 
was said of him, ‘When Tzu Lu heard some maxim, his 
only fear was that he would hear a second before he 
could put the first into deeds’. 

However, an eager disciple of this nature would 
inevitably leave behind him many neglected and 
forgotten gaps in his wholehearted frontal assault on the 
truth. One day, Confucius called him by his given name 
and said to him, ‘Yu, shall I teach you what knowledge 
is? It is a state wherein you are firm in the knowledge of 
what you do know, and admit to a lack of knowledge of 
what you do not know.’ These words were by way of a 
warning to Tzu Lu against allowing his romantic 
impulses to rush him along to the adoption of some 
empty theory. 4 

Confucius further said, ‘An examination of the past 
brings an understanding of “humanity” ’, and, ‘If Hui’, 
(the given name of Yen Yiian, one of the disciples) 
‘hears one point, from that he gains a knowledge of 
ten. If Tz’u’, (the given name of Tzu Kung) ‘hears one 
point, he knows two.’ Knowledge then is gained by 
observation, and listening, and its roots spring from 
experience. However, the simple experience of obser- 
vation does not of itself constitute knowledge: rather, у 
"listening widely, and selecting what is good from what 
one has heard, and following it, seeing mucb,. and; 
marking it down, this constitutes a kindof second-grade., 
knowledge.’ The type of knowledge then which comes. ; 
from experience, and from a selection of what is good,; 
from among one’s experiences, is not of the highest. 
quality, but is nevertheless something ,akin to knows; 


ledge, Confucius modestly suggests that knowledge; yi 


consists in the motion of selecting from one’s visual and.: 
aural experience, and in the final analysis, knowledge, 
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consists in the ability to discriminate, evinced in this 
selection and promotion of what is found to be good 
from one’s experience. 

However, knowledge does not stop at a simple dis- 
crimination of the known from the unknown; if that 
were so, only matters already known would be given 
attention, and there would be no place for a widening 
of knowledge. Asked by Tzu Chang if the shape of the 
government of China ten gencrations hence could be 
known, Confucius replied, ‘Yes: the Yin dynasty, in 
the formulation of its system of ritual, borrowcd from 
that of the preceding Hsia dynasty, and one can work 
out what additions wcre made, and where any part 
was rejected. Similarly, Chou borrowed from the ritual 
system of Yin, and again, it is possible to discover what 
' was added, and what rejected. Hence, whatever the 
date, be it even a hundred generations hence, one can 
know by inference the corpus of ritual of the royal line 
which succeeds to Chou.' Confucius believed that from 
the tendencies evinced in the changes introduced by the 
two dynasties of Yin and Chou into the previously exist- 
ing systems of state ritual, could be inferred a general 
trend, and that this process of inference could be 
applied to a situation a hundred generations hence. For 
Confucius then, a good knowledge of history up to the 
present should be made the basis from which predic- 
tions concerning the trend of future events could be 
offered. Knowledge then is not simply a matter of what 
is already known, or the knowable: the known should 
be made a basis for an investigation into the unknown, 
the knowable for the unknowable. Only in the case of 
Tzu Lu did Confucius attempt to discourage the plan 
for an all-out investigation into the unknowable without 
making any distinction between the knowable and the 
‘unknowable. 
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Another point to which attention should be drawn is 
that while this conversation with Tzu Lu is recorded in 
a chapter which forms part of the ‘Later Analects’, the 
discussion with Fan Ch’ih quoted above (concerning 
the second-grade knowledge which comes from ex- 
perience) is part of the ‘Earlier Analects’. The former, 
albeit motivated by the desire to warn and restrain the 
impetuous Tzu Lu, yet contains a strong admixture of 
anti-religious feeling, in its condemnation of the worship 
of the spirits, while the latter, with its statement, 
‘show respect for the spirits, while still keeping them at 
a distance’, preserves religion within its proper limits as 
religion, and exhibits the healthy and sound attitude 
of prohibiting its infringement into the sphere of govern- 
ment. Both statements, in fact, set limits on religion, but 
the former especially attracts attention by virtue of the 
fact that its attack on religion has become absolutist. | 

In the latter statement, the rationalist criticism of 
religion first enunciated by Tzu Ch’an is further clari- 
fied, and becomes, in Confucius’ thinking, a rationalist 
attack on religion. In the ‘Earlier Analects’, apart 
from the discussion with Fan Ch’ih under review here, 
there is a further statement to Tzu Kung, who wished 
to do away with the ritual of reporting at the ancestral 
temple on the occasion of the first day of the month, a 
ritual accompanied by the sacrifice of a sheep. Con- 
fucius replied to the suggestion, "Tz'u' (the given 
name of Tzu Kung), 'You may love the sheep, but I 
love the ritual' Confucius, that is, had no feeling for 
the sacrificed animal, but only for the ritual of the 
sacrificial celebration, which he wished to preserve. 
The same chapter also contains a section in which it is 
recorded that whenever he entered the Great Temple, 
Confucius asked the officials there all manner of 
questions about procedure. 
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Thus, Confucius! attack on religion in the ‘Earlier 
Analects’ is not an all-out one: he is revealed as desiring, 
as far as was practical, the preservation of the ritual of 
public religious ceremonies in the city-state, in its 
original formal and correct form. However, in his time, 
alongside of this traditional and formal religious ritual, 
thére had begun to flourish a widely practised new 
religion. Of this, Confucius said, "To sacrifice to the 
spirits of ancestors not of one's own kin, is flattery. To 
see the right, and fail to do it, reveals a lack of valour.’ 
This is severe criticism of the newly arisen religion, 
which called for sacrifice to the heterodox spirits dis- 
cussed by the new sorcerers-in-chief—although sacrifice 
to the state deities, and celebrations in honour of the 
ancestor-spirits of the several noble families were 
exempted from this condemnation. And he dismissed as 
cowards, with no regard for the right, the fellow-travel- 
lers who subscribed to these new beliefs. 

Confucius, again in the ‘Earlier Analects’, is said to 
have ‘sacrificed to the dead as if they were present, and 
to the spirits as if they were present.’ It is not that Con- 
fucius believed that the souls or the spirits of the 
decéased ancestors were possessed of some spiritual and 
superhuman powers, by which they could take control 
in any positive way over the events of the human world, 
nor is there any hint or suggestion that faith should be 
placed in; and ‘use made of any such spiritual efficacy. 
Rather, the spirit is regarded as . possessing a power 
equivalent to'that of the: man, and thus should be 
offered sacrifice with the same attitude of respect and 
défetence as one would. pay to any living man with 
whóm one came in contact; Confucius tried to remove 
from the religious: celebrations of the old city-state the 
legacy of mysticism, and of government by oracular: 
predictions, and to introduce, in its. stead, a body of 
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religious ritual in which Ше concept of man took the 
central place. . 

Once, when Confucius was dangeroudy ill, Tzu Kung 
begged to be allowed to intercede for him, but Confucius 
stayed him with the words, ‘My prayers have been 
offered over a long period.’ It would serve no useful 
purpose, when Confucius was afflicted with a serious 
illness, to summon a prayer master, and to pray for 
recovery to some uncomprehending spirit, since Con- 
fucius had at all times offered prayers to those spirits to 
which sacrifice was made at regular state religious 
gatherings. To the disciples it appeared that, in normal 
times, and in his usual health, Confucius had never 
offered prayers to any spirit, but in fact, he had prayed 
to the regular spirits at state religious functions. Con- 
fucius did not reject religion out of hand; he was 
imbued with a deep religious faith in the traditional 
spirits recognized as orthodox by the state, and by the 
community in general. 

By and large, Confucius took over the rationalist 
attitude to religion of which’ there were indications in 
the earlier age of Tzu Ch’an; he tried to establish this 
on the basis of an intrinsic religious appreciation, and 
attempted to preserve, in purified form, the religious 
festivals both for the traditional state deities, and for 
the family spirits. In Confucius’ thinking, there was as 
yet not a complete escape from. the influence of the 
religion of the nobles of the old-time city-states. 

The placing of the distinction between the. knowable 
and the unknowable in a cognition by reason, and the 
attitude that religious mysticism should be completely 


rejected as a part of the unknowable was finally given . =- 


clear expression at the time of the compilation of the 

‘Later Analects’, during the lifetime of Confucius” 

disciples, or’ their pupils. The complete. divorce of . 
А 115 : 


learning from religion did not take place until after the 
time of Confucius, when any religious sentiments still 
alive in Confucius himself, had perished in the thinking 
of his disciples or scholars following him. Thus grew the 
doctrine of Confucianism, free from any religious 
admixture. 

Confucius’ theory that reason distinguishes between 
the knowable and the unknowable, should be viewed in 
connection with his compromise with the state and 
national religious celebrations, which were in themselves 
a form of mysticism. Knowledge, what he meant by 
reason, is invariably discussed in company with 
‘humanity’, the practical reason by which a moral 
judgment is made. Thus, for example, Confucius says, 
‘The man of knowledge finds his pleasure in water, and 
the man of “humanity” in the hills: the man of know- 
ledge is active, he of “humanity” is tranquil: the former 
is joyful, the latter long-lived.’ This statement of the 
man of knowledge’s fondness for water and the man of 
‘humanity’s’ fondness for the hills is symbolic of the 
former’s activeness, and the latter’s quietude, the man 
of ‘humanity’ being regarded as the more stable. From 
the words, ‘the man of “humanity” rests in “humanity”, 

, While the man of knowledge puts humanity" to use’, it 
appears that it is the man of ‘humanity’ who has really 
comprehended ‘humanity’, rather than the man of 
knowledge. The former is superior in that he is in a 
settled state. Simply to regard knowledge as knowledge, 
and to ‘know that’, is not adequate. It is by a direct 
application of knowledge to action that it becomes a 
virtue, or that it leads to ‘humanity’. Knowledge is then 
a stepping stone leading to ‘humanity’ and Confucius 
clearly put practical reasoning, (i.e. his humanity’) on 
a higher plan than pure reason, (his knowledge). 

A verse of the ‘Analects’ mentions Confucius’ attitude 
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to the traditional music: ‘Confucius said of the Shao 
that it was the perfection of beauty and goodness: of 
the Wu he said that though perfect in beauty, it did not 
reach a point of ideal goodness.’ The music of the 
ancient sage-ruler Shun, and that of the founder of the 
Chou house, King Wu, are here evaluated in terms of 
their beauty and goodness. Confucius made no rigorous 
distinction between beauty and goodness, and again, 
drew no clear line between the true and the good. He 
said, “To know the truth is not as good as to love it, to 
love it is not as good as to delight in it. Now knowledge 
is a matter for reason, loving and delighting in are both 
matters of taste, but Confucius treated them as being 
of the same class, and argued for a distinction of degree 
between them. 

I have said above that one of the special features of 
the age typified by Tzu Ch'an was its tone of enlighten- 
ment. Enlightenment lays a stress on reason, and the 
period of Tzu Ch'an was one which saw the awakening 
of rationalism. Confucius inherited this outlook, and 
pushed the claims of reason, or knowledge, although for 
him, reason included both judgments of truth, and judg- 
ments of taste, and the latter were regarded as being of a 
higher value. This was because learning, and study, 
were regarded as the live and active mental processes of 
aman in action, and so the man of knowledge, as well as 
the man of ‘humanity’ were, in the final analysis, 
treated as persons engaged in some activity, that of 
living a highly worth-while creative life. In Confucius’ 
eyes, it was Yen Hui who, among the disciples, evinced 
the greatest fondness for learning: he said of him, 
‘With a single dish of rice to eat, and a gourd dish of 
drink, living in a filthy hovel, while under such circum- 
stances others could not have endured the distress, Hui 
did not allow his pleasure in life to be affected.’ Yen 
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Hui, even in the circumstances of a poverty-stricken 
environment, found self-sufficiency in his love of 
learning. The search for knowledge,and for ‘humanity’ 
was in fact identical with the search for the happy life. 
But the highest pleasures could not be found in cither 
knowledge or learning, and only when the state of 
‘humanity’ was reached was there a simultaneous 
attainment, in its fullest sense, of the happy life. 
Confucius’ rationalism was built on the foundation of 
this theory of pleasure, and so the originality of the role 
he gave to reason was not firmly established. Hence, the 
independence of learning from religion was of necessity 
incomplete. The fetters of the state religion were as yet 
not completely loosened, and in pursuance of this com- 
promise, Confucius moulded such religious ceremonies 
as he desired to retain, to a newly moralized ritual. To 
Yen Yiian’s question about ‘humanity’, Confucius re- 
plied, ‘Humanity is to conquer oneself, and to return to 
the ritual.’ ‘Humanity’ thus consists in the overcoming 
of one’s desires, and in the following of the regulations of 
ritual. Ritual is something outside of the self, and so can 
serve to restrain the self, while ‘humanity’ is the 
acceptance of a law beyond oneself. This quotation is 
from a chapter in the ‘Later Analects’, and it may well 
be that the words do not reflect the true ideas of Con- 
fucius. He did, at any rate, think that the man who had 
been awakened to the fact of his social environment, 
and obligations, stood the best chance of constructing 
the happiest livelihood—and it was to the ordering of 
such a livelihood that he gave the term ‘ritual’. 
Confucius’ rationalism paid due regard to ritual,.and, 
more particularly during the lifetime of his disciples, 
there gradually emerged the tendency to compromise 
with tradition, and adapt ways of thinking so as to 
combine with it. In this sense, then, it would be fair to 
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conclude that Confucius inherited the enlightenment of 
the age of Tzu Ch’an, but was unable to effect a 
thorough-going and perfected rationalism. 


3 Criticism of Tradition 
Although. not entirely successful, Confucius did at 
least establish the claims of reason, by freeing learning 
from the mysticism of religion. Let us once again 
examine his statements concerning learning, and see 
what was the place of tradition in his theory of know- 
ledge. One immediately thinks of the words, ‘I transmit, 
and do not create: I believe in the past, and love it’; 
then again, ‘I am not one of your people who claims 
innate knowledge. Rather, I love the past, and eagerly 
seck it out.’ Confucius then did.not set himself up as an 
individual and original scholar; he merely transmitted 
and expounded the doctrines of his forerunners. Thus, 
prima facie, it seems that his learning was’a complete 
and blind subservience to the authority of tradition, and 
these words may well be understood as signifying his 
inability to escape in any way from the bonds of tradi- 
‘tion. But: these. are statements by Confucius himself, a 
man always too modest concerning his own affairs and 
abilities, and we should be on our guard against accept- 
‘ing..them: at face value. The continuation of; the, first + 
quotation above reads, “To learn quietly, ,to study 
/without-being sated, and ,to.teach others without: 
'flagging—such activities cause me no trouble.’ Con- 
/füeius thus argues, with. firm.self-confidence, that he 
can get on quietly ‘with the';task, of learning and ,com- 


‘ mitting to memory the {Odes?; the ‘Documents’, and the 2n 


‘Ritual, handed down from, olden times, can learn from 

. his tutor without satiety, and teach others without vee 
: wearied—and that such tasks are nothing to him. | 
./By thesiwords, ‘love,.of and ,search. for, antiquity, 
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Confucius meant the reading of the old books, the 
‘Odes’, and the ‘Documents’, the memorization of their 
contents, and the studying of them at the feet of a tutor. 
Such tasks were light for him. The word ‘learning’, in 
Confucius’ time meant precisely this reading and 
memorization of the classics: he implies that should this 
be the sum total of what is entailed by learning, then it 
was not a very difficult discipline. But what Confucius 
understood by the term ‘learning’ did not end with this: 
rather these tasks were the lower limit, or the mere 
starting point of learning. As for the true meaning of the 
word for him, Confucius said, ‘A man who learns with- 
out thinking is enmeshed. A man who thinks but has 
no learning is in a state of doubt.’ If a man, that is, 
learns from others, and from the reading of books, and 
does not reflect on the meaning of his knowledge, it does 
not become clarified; while on the other hand, if a man 
merely reflects to himself, and does not study with 
others, he is left in a state of doubt. One should both 
gain one’s knowledge from others, and also cull 
over its meaning and significance to oneself. True 
learning only comes with the combination of study and 
reflection. 

Again, Confucius said, ‘Hear much, and reject what 
is doubtful. ... See much and exclude what is 
questionable.’ The scope of observation and experience 
should be widened as far as is possible, although it is 
vital to reject anything that is at all questionable from 
this body of experience. This has much the same drift 
as the statement quoted previously, concerning the 
process which comes akin to, but still inferior to, pure 
knowledge: ‘I hear much, and choose out the good 
points from what I have heard; I see much, and keep 
the good points in mind.’ This term ‘experience’, 
which includes both visual and aural experience, covers 
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the study of the books, such as the ‘Odes’ and the 
‘Documents’, in which the civilization of early China 
was described in detail, and also the instructions of one’s 
superiors, whether a tutor, or a village elder, both of 
which would contain a strong strain of tradition passed 
down from early times. 

However, learning does not consist in the mere 
memorization of all ancient tradition without dis- 
crimination. Learning, or knowledge, is the elimination 
of what is ambiguous or evil from the body of ancient 
tradition, and the selection of what is correct and good. 
By these words, Confucius shows clearly that he did not 
unconditionally and with no reservation accept the 
whole body of ancient tradition, for to this, too, he 
applied a certain measure of critical appreciation. We 
must now consider the principles by which he made his 
selections from ancient tradition. 

It was believed in Confucius time that the two 
dynasties of Hsia and Yin had preceded the kingdom of 
Chou, and of these he said, ‘I could well speak of the 
system of ritual of Hsia and of Yin. . . .’ He did in fact 
frequently discuss the ritual of the two earlier dynasties, 
but there was no attempt or tendency to view them asa 
golden age, or to suggest that an ideal system of these 
ancient courts should be restored. Thus he exclaimed 
once, ‘Chou had the advantage of looking back on the 
two previous dynasties, and what a magnificent culture 
it has achieved. And we—do we not follow the Chou?’ 
” There was thus no idealistic harking back to, and desire 
to adopt the ritual system of the two earlier dynasties: 
instead he sought his model in that of the Chou dynasty, 
a pattern near to hand. 

, The words cited above appear in the ‘Earlier Ana- 
lects’, and in a section compiled very soon after Con- 
fucius’ death. In the ‘Later Analects’, compiled at a _ 
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considerably later date, to a question from Yen Hui 
about how to govern a state, Confucius is made to reply, 
‘Follow the calendar of Hsia, ride in a state carriage of 
Yin, and wear the ceremonial cap of Chou. In music, 
follow the model of the Shao Dance, banish the modes 
of Cheng, and keep flatterers at arm’s length.’ The 
latter part of this statement advocates the adoption of 
the dance set by King Wu of Chou to the music of the 
old sage ruler Shun, and the prohibition of the new- 
style music of the state of Cheng, and as a result, a 
statesman would be able to give a wide berth to sly and 
cunning flatterers. In fact, by a completely arbitrary 
selection of certain aspects of the regimes of the old 
dynasties from Shun downwards, Confucius appears to 
build up something like his ideal system of government. 
Now we must ask whether it would be true to say that 
Confucius did construct his own system in this way, by 
a careful selection from among the different regimes of. 
the several preceding dynasties. 

In point of fact, the truth is the very opposite of this. 

infucius never gave way to his own personal whims, 
in an attempt to construct an arbitrarily chosen system 
on the basis of a selection from the previous dynastic 
regimes. This way of thinking belongs to the later 
Confucian scholars, widely separated in time from 
Confucius, who by degrees altered the nuance of these 
original words of Confucius. The immediate disciples, 
or their disciples, understood these words as meaning 
that since the Chou kingdom had adopted the practices 
ofthe two pre dynasties, had combined them, and 
had produced from them a finely finished system, theré 
was thus „no, need i „hark back deliberately to the 
practices ‘of the old Hsia and Yin dynasties, and seek for 


a model there. This is, ер ‘course, an accurate picture of. 


the attitude of Confucius in this matter. 
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However, in this respect, coexistent with the com- 
parison of the different dynastic systems, there is a hint 
of the idea of placing the ancient kingdoms into a 
historical order of development. Confucius did not over- 
look the process of development, although, in the 
‘Later Analects’ he is made to appear to wish to do so. 
He made no attempt to stand outside this process, and 
return to the way of the old kingdoms, by means of an 
unhistorical revival of the past. Once, asked by Tzu 
Chang whether events of ten generations hence could be 
known, Confucius answered, ‘In constructing its system 
of ritual, Yin drew from that of Hsia. In the same way, 
Chou borrowed from the Yin system, and any additions 
or rejections can be discovered. Thus the body of ritual 
of Chou’s successor, be it even a hundred generations 
hence can be inferred.’ Confucius thus appears as con- 
sidering that from a mental grasp of the historical 
development of the practices of ancient kingdoms, it is 
possible to think out the tendency of future develop- 
ment, and to predict the form which the practices 
inaugurated by a new dynasty will take. Such a way of 
thinking on Confucius’ part, showing him fully cog- 
nisant of the fact of development in history, was perhaps 
a little too advanced and progressive for his times, and 
there may perhaps be some doubt whether this passage 
does in fact record the true thought of Confucius himself. 

This discussion with Tzu Chang appears in Chapter 
II, one of the earliest strata in the ‘Analects’. However, 
it stands two sections before the end of its chapter, and 
it has been argued that at the end of each chapter there 
was added comparatively late material, which pur- 
ported to.incorporate the words of Confucius. If this be- 
the case, this conversation of Tzu Chang with Coe 
may well contain an admixture of thought of a , 
long posterior to the time of Confucius. However, i in the 


123 


words of Confucius already cited, which, we have seen, 
were near to the original drift of Confucius’ thought, 
there does exist the germ of a way of thinking which is 
quite well aware of a process of historical development 
in the regimes of the earlier dynasties. Even though this 
latter quotation be in fact a reflection of the thought of 
Tzu Chang or of his school, it would be fair to say that 
it does more clearly reveal the historical view adopted 
by Confucius concerning the evolution of the admin- 
istrative systems of the dynasties which preceded the 
Chou. 

Of the more influential and important disciples who 
were taught in person by Confucius, Tzu Chang was 
the youngest, he being forty-eight years younger than 
Confucius. He entered the school after Confucius had 
returned to Lu from his journeys to the various king- 
doms in northern China, and then, waiting on Con- 
fucius, he imbibed only the thoughts of the later period 
of his life. Thus at the base of the words of Confucius as 
heard and passed on by Tzu Chang, there would be a 
system of thought which only in a very vague and in- 
distinct form embraced the ideas of the vital Confucius, 
and it would be no coincidence if this original core were 
pushed to, and perhaps beyond, the very margin of its 
legitimate limits. Yet, although the sayings of Confucius 
contained in the traditions of the school of Tzu Chang 
possess a peculiar clarity which renders them in many 
aspects different in tenor from the sayings recorded in 
the ‘Earlier Analects’, there is still no compelling reason 
for dismissing them as the accretions of later Confucian 
scholars. 

Confucius thought then, that true knowledge con- 
sisted not in a blind acceptance of, but in a critical study 
of the traditions concerning the earlier dynasties. Such 
criticisms of tradition, and especially tradition in the 
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form of ritual—that is, the social systems and the cus- 
toms of the previous dynasties—should not be governed 
or swayed by personal and subjective judgments, but 
should be the outcome of a process of inference based on 
the progress of historical development, since the earliest 
known times, of the social practices of the Chou dynasty. 
Only in this way, could a critical appreciation of the 
trend of future developments be acquired. 

Of Confucius’ statement that, ‘Ifa man enquires into 
the past in such a way as to acquire knowledge about 
the present, he is a fit person to become a teacher of 
others’, there have been many explanations: of these, the 
fairest seems to be that a process of inference from a 
knowledge of the traditions concerning the past, brings 
a knowledge of present day affairs. It is not simply a 
matter of remembering or accepting tradition at face 
value: unless, running through this process of memoriza- 
tion, there is the additional ability to look out from this 
background into the future, it is of no avail. Only when 
a scholar has these abilities, is he qualified to become a 
teacher of others—and the aspiration of Confucius, 
himself the instructor of a large number of disciples, was 
this ability to learn of the present by means ofan enquiry 
into the past. 

Such was Confucius’ teaching: he cannot be styled, 
by the usual definition of the terms, a conservative or a 
reactionary. We have discussed Confucius the scholar, 
the thinker, and the teacher. We must now turn to an 
examination of Confucius as statesman, for, in his 
younger days, he possessed an unusually intense interest 
in the government of his day. 
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FIVE 
CONFUCIUS THE STATESMAN 


1 ‘Government by Virtue.’ 
Confucius’ political views were based on a theory of 
so-called. ‘government by means of virtue’, which was 
the exact opposite of legalism. He said, ‘If you use laws 
to direct the people, and punishments to control them, 
they will merely try to evade the laws, and will have no 
sense of shame. But if by virtue you guide them, and by 
ithe ritual you control them, there will be a sense of 
‘shame, and of the right.’ Opposed then to the theory of 
Tule by law—the guidance of the people by government, 
and coercion by the force of statutory law—was this 
idea of rule by means of virtue—the nurture of the 
people by morality, and the building of a natural order 
for the controlling of the people, based on the ritual. If 
you hedge a people round with laws, they will for ever, 
and with no conscience at all in the matter, be searching 
for loopholes in the law, and however many restrictive 
prohibitions are passed, it will not be possible to catch 
up with them. But government by virtue makes its 
‘appeal to the moral senses, and allows scope for free 
action; hence, illegal conduct will disappear. It was for 
“such. reasons that Confucius considered the claims of rule 
’ by virtue to be superior. 

Originally, in Ch’un-ch’iu times, the government of a 
city-state had been in the hands of the representatives of 
the specific clans which comprised the state—govern- 
ment policy, that is, had been determined in conven- 
tions of the nobles. The normal procedure was that any 
dispute between clans should be settled in a consulta- 
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tion between the clan chiefs in conference, both sipping 
blood and taking an oath, invoking the name of the 
god, to fulfil the terms of the settlement. Transgressions 
which only affected members of the same clan, were 
entirely under the jurisdiction of the clan concerned, 
and so were not brought to this council for arbitration, 
the state thus possessing no powers of interference in 
such matters. The idea of government by virtue pro- 
posed by Confucius was founded on this principle of 
self-government within the clan, the legacy of the rule 
by the aristocracy of the city-state. 

It was Tzu Ch’an of Cheng who first furthered the 
claims of legalism. In 536 8.c., he had the laws which he 
had enacted in Cheng engraved in the form of in- 
scriptions on bronze vessels, and by this act, he was 
said to have been the first statesman in China to issue a 
written form of a legal code. The enactment of this 
written code, together with the measures for the im- 
provement of the yield of agricultural land, and 
taxation reforms, formed one of the three great measures 
of Tzu Ch’an after his rise to the office of prime minister. 
Cheng, sandwiched between the two rival North and 
South Leagues, was obliged to pay a certain sum in 
tribute to each party for the preservation of her peace. 
It was beyond the resources of the old main clans to 
meet the burden of securing a revenue adequate to 
discharge this obligation, so Tzu Ch’an relaxed the 
property restrictions on the holding of agricultural land 
by the. general people, and inaugurated a plan to in- 
crease its productive power. There was no machinery 
within the framework of the old clan council for levying 
taxes on the general people—for they stood outside of 
the sphere of the autonomous authority of the main 
clans. There was a serious need. for a new statute 

, applicable to the people who did not belong to any such 
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organization, to make it possible to ensure, and if 
necessary enforce, payment of tax by them to the state 
treasury. Tzu Ch’an’s proclamation of a written code of 
law was both the outcome of the peculiar international 
situation in which Cheng found herself placed, and 
again the consequence of his economic measures. 

However, twenty-three years after Cheng had promul- 
gated a written code, she was followed by the leader of 
the Northern League, Tsin, who in 513 B.C., inscribed 
her statutes on bronze vessels. In Tsin, the need for a 
new written code arose in consequence of the passing of 
new taxation regulations to support the development of 
the military budget of the state. Here again, as was the 
case with Cheng, the codification of the law was 
achieved in concomitance with new taxation regula- 
tions. Confucius was forty years of age at this time, and 
was just beginning to formulate his own political 
philosophy. 

In the Tso Commentary, there is an account of 
Confucius’ reaction on hearing the report of this 
enactment of the codification of the law in Tsin: he 
vehemently criticised Tsin for rejecting the legal 
system of Duke Wen, famous in the central plain as one 
of the first leaders of the leagued states, and for adopt- 
ing a new codified law. Whether these are or are not 
the words of Confucius, it is difficult now to establish, 
although as the Confucius of the ‘Analects’ denounces 
legalism, and adopts the theory of government by 
virtue, he must indeed have felt very strongly about any 
such report connected with a matter so important in 
the sphere of government. 

The head state of the north, Tsin, had followed Cheng 
in the publication of a written law code, and the enact- 
ment of such a written code had developed into a new 
fashion in most of the states of the plain in the later 
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years of the Ch’un-ch’iu period. Against this sudden 
rise of legalism, and the definite trend of the times in 
these years, Confucius took a firm stand, and politically 
at least, he should perhaps be regarded as very much the 
conservative and the reactionary. As has been noted 
before, the basis of his ideal of government by virtue lay 
in the autonomy and independence of the main clans 
forming the city-state. Now in recent years, the influence 
of the old nobles had gradually weakened, and their 
clans also were by degrees disintegrating as power 
groups, so that in place of the old independent clan 
system, there was a demand for the new written law as 
a means of strengthening the political organization of 
the state community. The question we must now ask is 
whether Confucius did in fact turn his back completely 
on the trends of his times. 

In terms of power and influence, the state of Lu, 
where Confucius was born, was far inferior to the head- 
states of both the leagues, Tsin and Ch’u, and again to 
Ch’i, her neighbour, and the former leader of the 
northern alliance. Lu’s territory lay in the modern 
Shantung, far to the east from the central plain, and she 
was, culturally speaking, very undeveloped, and quite 
unable to compare with such kingdoms as Cheng and 
Wei, the cultural hub of the central plain. The boast 
that Lu was the state which had come into the in- 
heritance of the true tradition of the Duke of Chou was 
perhaps a creation of the time, posterior to Confucius 
himself, when Confucianism flourished there. There is 
not the slightest doubt but that culturally as well as in 
terms of influence, Lu was backward, and this back- 
wardness may have been a latent cause for the con- 
servatism, or the reactionary nature of Confucius’ 
political theory. 

However, on this point, it should be noted that there : 
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are essential points of difference between the old-style 
‘government by virtue’, built on the framework of the 
concept of the independence of the clan within the state, 
and the new version as advocated by Confucius. One of 
the most potent factors in the independence of the clan 
was the strength of the degree of unity and solidarity 
within it, and the clan member could not set himself up 
as an entity separate and independent from the clan, or 
assert any degree of individuality. Members of the clan 
were under the permanent restraint of this solidarity of 
the clan, and led a real and active life only in so far as 
they were regarded as members of the clan group: the 
liberty of the individual was in this respect markedly 
limited, and there was an unconscious submission to 
the regulations of the group. 

In complete contrast, Confucius’ ‘government by 
virtue’ was built on the conscience of the individual, for 
the moral awakening of the individual is regarded as its 
foundation. In the case also of the ruler, in Confucius’ 
words, ‘When his person is correct, matters will pro- 
ceed with no need of commands: but when his person is 
incorrect, he may issue commands, but the people will 
not obey them.’ Thus if there is no lofty moral character 
inherent in the statesman who gives the orders, it 
cannot be expected that his orders will secure the 
obedience of the people. Government would be carried 
out most perfectly in a situation in which both ruler and 
ruled were persons of good character, and were to- 
gether possessed of a moral awareness. There is a 
further statement of the ideal, ‘He who brought virtue 
to the task of government could be likened to the 
North Star, fixed in its constant place, with all the 
constellations clustered round it.’ 

In this way, with a mutual understanding between 
prince and servant, government can be conducted in 
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complete and unobstructed harmony. Asked by Duke 
Ching of Ch’i about the secret of good government, 
Confucius answered, ‘It consists in the prince being 
prince, the servant being servant, father being father, 
and son being son.’ If the prince properly discharges his 
part as prince, then the servant will fulfil his own due 
functions. The most important requisite for good 
government, as Confucius taught, was this mutual dis- 
charge of respective duties, as dictated by the individ- 
ual’s moral conscience, Confucius replied in much the 
same vein to a question by Duke Ting of Lu, about the 
principles which should govern a ruler’s treatment of 
his ministers, and the ministers’ service to their prince: 
‘The prince should treat his minister in conformity with 
the dictates of ritual, and the minister’s service of his 
prince should be always loyal and faithful.’ That is, the 
discharge of one’s function should result in action which 
conforms with the canons of ritual, and in this respect, 
the standard is the ritual which grows from and con- 
forms to the custom of the group. However, convention, 
even though it be not set down in writing and trans- 
formed into a written codified law, is after all, a kind of 
law, and thus, while Confucius attacked only the recent 
introduction of a written law, he does not seem to have 
reached the point of realization that the convention of 

the state, of the clan, of the household, and so on, isin ` 
fact a form of law. Confucius thought that action in 
accordance with the law should not be unconscious, 
but should stem from the realization by the individual of 
his proper place and function within a group, and should 
be an autonomous obedience, as to a moral imperative. 
Herein, there lies the basic difference from the concept 
of the nature of the law prevailing under the old-time 
government by virtue, Confucius was not opposed to 
the law itself: it would be more correct to argue that he 
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expected that results similar to those obtainable by the 
working of the law could be gained autonomously 
through the moral awakening of the individual. 

Confucius’ political theory of ‘government by virtue’ 
was opposed to the legalist theories prevalent in his 
day: nevertheless, it would be wrong to regard it as in 
entirety a theory opposed and running contrary to the 
age, and to criticise it on such grounds. Born into an 
age when the original autonomy of the clan within the 
state had decayed and was lost, Confucius ventured to 
advocate a theory of government by virtue, of which 
the central idea was based on this very clan autonomy 
of earlier times. But the structure of this ideal govern- 
ment by virtue was built on the foundation not of the 
group consciousness of the clan, but on the moral 
awareness of the individual. In freeing politics from the 
influence of the group consciousness of the clan, and in 
postulating that it should be a matter for the moral 
consciousness of the individual, freed from and rendered 
independent of the control of the clan, Confucius can 
hardly be said to have been more of a progressive than 
the legalist theoreticians of his day, who laid great 
emphasis on the idea of national consciousness, but at 
least he is to be ranked with the latter as being one of 
the influential political thinkers of his time. 


2 Opposition to the Oligarchy of the ‘Three Huan’ 

In the adoption and consolidation of his individual 
political standpoint, Confucius showed that he was of 
no mean ability in turning to advantage the prevailing 
state of affairs. As an active statesman, he was no oppor- 
tunist, bending and submitting to powers too strong for 
him, or riding with the times: instead, he was an idealist 
who did not know the meaning of deviation from the way 
indicated by his own convinced and firmly held beliefs. 
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Government should be rooted on the moral con- 
sciousness of man. Thus the secret of government lay in 
the appointment of men of high moral character as 
statesmen. Asked by Duke Ai of Lu how best to secure 
the submission of the people, Confucius answered, 
‘Elevate the straight: if you impose them on the crooked, 
the people will submit: elevate the crooked and impose 
them on the straight, and there will be no submission.’ 
These words are explained as a thinly veiled criticism of 
Duke Ai’s government, for he did not place honest and 
morally upright men in high office, but governed 
through wicked and dishonest ministers. From Con- 
fucius’ point of view, at least, crooked (that is, dis- 
honest and iniquitous) retainers controlled the govern- 
ment of Lu. But, to clarify this statement, we should 
examine, in closer detail, the state of the Lu govern- 
ment at this time. 

As I have said in Chapter I, in the later part of the 
Ch’un-ch’iu period, at about the time of the birth of 
Confucius, the influence of the three families, Meng- 
sun, Shu-sun, and Chi-sun, descended from an earlier 
prince of Lu, Duke Huan, had become extremely wide 
and powerful. They had grasped complete political 
power, and there ruled, in fact, an oligarchy of the three 
families, the ‘Three Huan’. The most influential of the 
three was the Chi-sun family. The three had made 
hereditary prerogatives of the various more important 
offices of the Lu government, although there had grown 
the convention that the position of premier was filled 
until his death by the eldest of the chiefs of the three 
households. At the period when Confucius was reaching 
mature years, the office was filled, in virtue of his 
seniority, by Chao-tzu, of the Shu-sun family. On the 
other hand, the real power wielded by the Chi family 
was such that the Chi was able alone to confront the 
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Shu-sun and Meng-sun families, and its chieftain, 
Chi P'ing-tzu did exercise a de facto domination over 
the government of Lu. 

When Confucius was thirty-six (in 517 B.c.), Duke 
Chao, the prince of Lu, conducted celebrations in 
honour of his predecessor Duke Hsiang. Dances and 
music were to be performed at Duke Hsiang’s ancestral 
temple, but such was the utter poverty and decay into 
which the court had fallen, that it was unable to 
maintdin the requisite group of specialist musicians and 
dancers. Although this was a formal celebration in 
honour of the state ancestors, only two dancers were 
able to turn out, and they could only present a very 
ragged and ill-sorted dance. As against this, at the 
festival held in the household temple of the Chi family, 
there was a performance of a dance, with music, with 
eight rows of performers, and each row containing 
eight members, the dancers thus being sixty-four in 
number. When he saw this, Confucius exclaimed in 
indignation, ‘Having eight rows of dancers in his hall! 
He who does not shame to do this, would not be 
ashamed of anything.’ 

A dance with eight rows of performers, sixty-four in 
all, was part of the highly formal ceremony permitted 
only to the Chou royal house. The Chi family— 
arriére-vassals from the standpoint of the Chou Emperor 
—used this dance in its own household celebrations to 
its family ancestors, and such presumptuous behaviour 
on the part of the completely unqualified Chi family in 
the court of the weakened Lu prince, would be viewed 
with anger and chagrin by the young Confucius. But 
not everyone in Lu looked on idly at the eclipse of the 
fortunes of the princely house of Lu and the tyranny of 
the “Three Huan’; Confucius was not the only one to be 
incensed at this sight which was more than the eye 
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could bear, for the Prince of Lu also was finally goaded 
into action. ; 

The reign of this prince, Duke Chao, at the end of 
the middle years of the Ch’un-ch’iu period, coincided 
with an age in which there occurred frequent murders 
or expulsions of the rulers of the group of states of the 
central plain. Although disputes concerning the suc- 
cession to the throne of the various states were by no 
means rare occurrences in the early part of the Ch’un- 
ch’iu period, there was a clear distinguishing: factor 
between the disorders of the early and of the middle 
periods. Civil disturbances of the early period arose from 
quarrels between factions of nobles attempting to wrest 
power from a powerful and despotic prince. Those of 
the middle period were part of a last trial of strength on 
the part of the princes, now rendered ineffective in the 
sphere of government, in opposition to the nobles, who 
had by now made all high offices their hereditary privi- 
lege, and who were by degrees usurping the entire 
authority of the princes. 

The state rulers could not acquiesce in such treatment 
from the nobles, and strengthened their resolve to over- 
throw the oligarchic regime which the nobles had built. 
The political and social conditions of the times made it 
possible for the rulers to entertain hopes of this nature, 
for from about this juncture, there began to take place a 
remarkable change in the power-distribution of the 
social classes of the city-states, and the social authority 
wielded by the noble classes themselves started to disin- 
tegrate. There was a gradual trend towards a transfer of 
power to the newly constjtuted class of knights whose 
members were gaining wisdom and military prowess, 
and who, by virtue of these talents, had gone into the 
service of the noble families. The princes planned, by 
appointing to office such military knights or bureau- 
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crats, who had but recently come to prominence, at a 
single coup to snatch away the monopoly of the govern- 
ment from the hands of the old noble cliques. 

The time is the year 530 B.C., thirteen years before the 
occasion of the staging of the eight rows’ dance by the 
Chi family which incurred the wrath of Confucius. 
P'ing-tzu, who had succeeded to the position of elder of 
the Chi family, had omitted to send greetings, on the 
occasion of his accession, to Nan K’uai, who was the 
mayor of the town of Pi, the fortified headquarters of the 
Chi family. Harbouring dissatisfaction at this slight, 
Nan K’uai plotted to drive out P'ing-tzu, and to return 
the fief and the wealth of the Chi household to the state 
of Lu. Unfortunately, however, the secret plan failed, 
and unsuccessful in a further attempt to surrender his 
town of Pi to the neighbouring state of Ch'i, he fled in 
the end to Ch'i. Thus, governmental authority, which 
had before passed from the hands of the princes to the 
nobles, now again at this juncture, passed to the hands 
of men of the new class of knights, the retainers of the 
nobles. The old story of the inferior turning against and 
vanquishing his superior was retold in the events in Lu 
at the time of Confucius’ growth to manhood, at the 
close of the middle period of the Ch’un-ch’iu era. 

While P'ing-tzu was staging his dance of the eight 
rows (a usurpation of the ritual permitted solely to the 
Chou Emperor) in his great festival at the family shrine, 
and was giving himself up to grandiose and extravagant 
dreams, a plot to overthrow in one move the autocratic 

"authority of the Chi house was being worked out in 

strict secrecy. The seed of the conflict lay in a quarrel 

bétween P'ing-tzu and his near neighbours the Hou 

family. Again, the fact that the Chi had harboured one 

Tsang Tseng after his flight as a result of an internal 

clan dispute within the Tsang family was the starting 
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point of mutual hostility between the Chi and the 
Tsang. The Tsang family was the most illustrious clan in 
Lu, and had produced many wise and famous states- 
men: hitherto, it had for generations maintained the 
closest of relations with the Chi family. 

P'ing-tzu's grandfather and great-grandfather had 
both capably and with great credit filled the office of 
premier of Lu, and P'ing-tzu himself maintained close 
relations with some of the high officials of the state of 
Tsin, the leader of the northern league. Thus his in- 
fluence both in external and internal affairs of state was 
strongly backed, and relying on the authority of his 
house, he shamelessly staged this dance. The brazen 
usurpation caused a frown on the faces of all men of 
goodwill. However, though inferior in terms of power to 
the ‘Three Huan’, the Tsang family yet enjoyed a 
certain degree of acknowledged prestige in Lu; in the 
eyes of the rest of the disaffected young bloods of the 
nobility, to have fallen foul of this distinguished clan 
had disclosed a gap now too wide to be bridged. 

One day in the ninth month of the year 517 B.c., 
Shu-sun Chao-tzu, who had gained the confidence of 
the people of Lu for his efficient handling of his office as 
prime minister, was out in the country. Seizing upon 
this opportunity, the disaffected young noblemen 
leagued with the Hou clan, and raised a force which 
stormed and invaded the country seat which belonged 
to the Chi clan. Caught off his guard, P’ing-tzu fled to 
a tower standing at one corner of the battlements. 
There, negotiations were begun with the young noble- 
men who had gathered and laid siege to him. The Chi 
chieftain begged to be allowed to retire to the suburbs of 
the city, but the plea was not accepted: he then offered 
conditions whereby he would resign his ministerial rank, 
and would retire to his town of Pi, but these also were 
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disallowed. Immediately he proposed that he should 
load the family wealth on to five chariots, and leave the 
state, but this in turn was turned down. It seemed that 
on no account was Chi P’ing-tzu to be allowed to escape 
from this predicament with his life. 

In fact, if at this juncture some compromise could 
have been reached, and the Chi chieftain quietly had 
been sent off either to the country, or to some foreign 
state, the plan of the Duke could have been brought to 
complete fruition. A far-sighted loyal retainer, by the 
name of Tzu Chia-tzu was incessantly suggesting terms 
on which the dispute might be settled, but the Duke 
refused unconditionally to agree to such terms. In the 
meanwhile, an old retainer of the Shu-sun family who 
had been left in command during the absence of his 
lord, had gathered the members of his household, and 
began to address them, “We are retainers. We do not 
presume to know anything of the interests of the state 
as a whole. Which is the better for us, that the Lord of 
the Chi live or die?’ In these words, he reminded his 
audience that they were the servants not of the Duke of 
Lu, but of the Shu-sun family. As such, the affairs of 
the Shu-sun house were of much greater import to them 
than those of the state. This being the case, if the Chi 
house were“to fall, and the Duke were once again to 
grasp in his own hands the reins of government, what 
would be the general effect on the Shu-sun family, and, 
of course, on their livelihood as that family’s servants? 

‘If the Chi Lord perish, that marks the end of the 
Shu-sun Lord also’, was the immediate reply from every 
mouth. That is, the interests of the Chi and the Shu-sun 
clans were by and large identical. Thus help should be 
‘sent to the Chi clan. The decision was unanimous, and 
troops were levied immediately to form a force to be 
sent to the rescue of P’ing-tzu, and the Meng-sun clan 
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as well lost no time in adding a unit to the relieving 
army. Confronted by the combined force of the 
seasoned troops of these two households, the motley 
units of the army under the Duke of Lu offered little 
resistance and were thoroughly routed. 

Thus the coup d’état of Duke Chao, which for an 
instant had seemed destined for success, failed within 
the day. Duke Chao fled for his life from the capital, and 
was obliged to retire to Ch’i, where he lived for seven 
years in exile until his death. It would be said that the 
‘Three Huan’ were acting the tyrant in Lu, but, fortu- 
nately, from one aspect at least, the much weakened 
ducal house, completely shorn of any influence in the 
conduct of the government, was content to act as their 
lackey, so that, as far as could be seen by the other states, 
there was no disorder in the matter of the succession to 
the throne. Still more important, there were no bloody 
and cruel murders of princes by the noble families in 
power. This was the first occasion in the long history of 
Lu that her Duke had met with the opposition of his 
people, and had been expelled from his realm. 

It was in the same year that the young Confucius had 
boiled over in righteous indignation at the staging of 
the eight-row dance in the forecourt of the Chi house. 
There is little need to waste words in a description of 
the feelings with which Confucius would have looked on 
this usurpation of the regal prerogatives. But there is 
complete silence in the historical documents of Lu, and 
no statement remains to us which refers to any action 
which Confucius, still obscure at this time, was led to 
take. 

Confucius once said, ‘Though the barbarians to our 
east and north possess princes, they still cannot rank 
with the states of China who do not.’ (There is, and has 
been certain conflict over the precise translation and 
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interpretation of this verse: Chu Hsi, 1130-1200, the 
great Sung dynasty orthodox interpreter of the Classics 
adopts what is from a grammatical point of view, the 
somewhat forced interpretation, ‘If rulers were to be 
established even among the tribes of the east and north, 
they would still not be like the states of China proper 
who have no ruler.’) However, the point to note lies in 
the final words concerning the interpretation of which 
there is no dispute: the words ‘who have no ruler’ must 
have been intended as a concrete and pointed reference 
to Confucius’ own state of Lu, which suffered a long 
period of seven years’ interregnum after the flight of 
Duke Chao to Ch'i. 

After the enforced flight of Duke Chao, Chi P'ing-tzu 
held his throne as regent, and as he took to wearing the 
ornamental jewel of office, rightfully that of the Duke, 
the question even arose whether P'ing-tzu, on his 
death, should be buried wearing the jewel. Now what 
would be Confucius! reaction on seeing this state of 
affair? How could he acquiesce in this complacent 
usurpation of the vacant throne of Lu by P'ing-tzu? 
Again, what about the very fact of the vacant throne? 
Doubts began to occur in Confucius’ mind whether, 
since even the barbarians were said to possess rulers, the 
administration of their states might not be superior to 
that of Lu. These were misgivings not to be repressed: 
thus there were perhaps stirrings of the notion that he 
would rather fly from Lu, cut himself off from the 
central states, and go off to the kingdoms of the bar- 
barians. Yet, on the other side of the picture, the king- 
doms of the centre were, after all, the home of culture: 
Lu's prince had been forced from his state, but Lu was, 
in the end, the birth-place of Confucius. In the final 
analysis, the conclusion to which he came was that he 
ought perhaps to remain in Lu, and in the confines of 
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China proper—but that he should set himself to re- 
model Lu, and improve the conditions of China. 

Yet this high-handed tyranny of P’ing-tzu of Chi was 
unbearable: he could not bring himself to live even for 
a day in a Lu of this kind—and he did at one juncture 
feel a strong urge to get in a boat, and sail away to the 
lands of the barbarians. The ‘Analects’ contains no clear 
record of the date of this impulse, although there are 
references to the fact of Confucius visiting the state of 
Ch’i, conversing with its prince, Duke Ching, and listen- 
ing to the famous music of Ch’i. Ssu-ma Ch’ien, the 
author of the ‘Historical Records’ correctly interpreted 
Confucius’ departure for Ch'i as the outcome of the 
internal disorder consequent on Duke Chao’s flight from 
his country, and it thus appears that Confucius followed 
his ruler, Duke Chao, to his place of exile in Ch’i. 


3 Visit to Chi, and the Formation of Confucius’ Group of 

Scholars 

Although we may be reasonably sure that Confucius 
followed Duke Chao in the latter's flight to Ch'i in 
517 B.C., there is no evidence by which to determine the 
length of his stay in Ch'i. This was Confucius' first trip 
abroad, and his experiences must undoubtedly have 
left many vivid impressions on his mind—susceptible 
and receptive as it would have been at the age of thirty- 
six. As has been stated above, Lu was a small state, 
tucked away in the eastern edge of the central plain. 
Ch’i had long before provided one of the most out- 
standing leaders of the northern confederacy, in her 
Duke Huan, and at this period, her capital, which had 
taken immense strides in commercial and industrial 
development, contended for first place as the largest 
metropolis of the Chinese world. When Confucius, the 
country bumpkin, first set foot in this capital, Lin-tse, + 
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there would be many new sights and sounds, all of a 
kind to evoke wonder and fascination. 

While he was in Ch’i, Confucius heard the Shao 
music, said to be the composition of Shun, the Emperor 
of olden times, Instantly charmed by it, he went forth- 
with to the college of musicians, and for three months 
forgetting sleep and food, he devoted himself com- 
pletely to his lessons. This episode is recorded in a 
verse of the ‘Analects’ in the words, "The Master 
heard the Shao music in Ch’i, and for three months he 
did not know the taste of meat’, and Confucius is 
elsewhere recorded as saying, ‘I did not reckon that the 
beauty of music could reach such a pitch.’ It seems that 
in addition to the fact that the airs of the music studied 
by Confucius under the Music Master of Lu were old- 
fashioned, their performance by an impoverished 
orchestral group was a somewhat mean and squalid 
one. In complete contrast, the performance by a full 
orchestra of hand-picked musical specialists attached to 
the court of a leading and influential state carried 
away completely its receptive hearer. 

There is also little doubt that Confucius would have 
heard a great deal of the achievements of the famous 
premier Kuan Chung, the much vaunted hero of Ch’i. 
The whole fagade of the urban culture of Ch’i’s metro- 
polis would move the spirit of the young Confucius. 
However, this Confucius, strong of will, and for ever 
examining himself, would presently awake from this 
dream of enchantment by such a florid civilization; 
there are slight indications of a reconsideration of the 
power to charm the senses in the music which had for 
three whole months stolen his mind and body. 

Kuan Chung’s defence against the inroads of the 
eastern and southern barbarian tribes, and his fight for 
the civilization of the central states were indeed noble 
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achievements. Yet, feeling that Kuan Chung’s conduct 
—at least if the traditions told by the men of Ch’i were 
true to fact—did not spring from a complete personality, 
Confucius even went so far as to pass judgment on him 
in the words, ‘Kuan Chung’s talents were indeed minor, 
were they not?’ Finally, he spoke his mind with the 
words, ‘Ch’i, by one change, could reach to Lu’s stand- 
ard: Lu, by a single alteration, would reach the Way.’ 
The florid civilization of Ch’i, and the unpretending 
culture of Lu were not noticeably of a different nature, 
and both civilizations were basically bound up with the 
Way—the way of life of which the Duke of Chou was 
the founder. That of Ch’i had suffered perhaps too 
much change and modernization, but with a slight 
rectification, it would become identical with that of Lu, 
and the latter, after small amendments, could be 
restored to the original pattern—the creation of the 
Duke of Chou. After his earlier rejection of Lu’s culture 
and the adoption of that of Ch’i, Confucius gradually 
turned back towards an appreciation and re-estimation 
of the worth of the culture of his native state. 

There was a deep-seated reason at the back of Con- 
fucius’ decision to give up Ch’i’s way of life and return 
to Lu. He had gone to Ch’i on the heels of, and perhaps 
largely because of his respect for his prince Duke Chao, 
driven from his native state, and refusing to have any- 
thing more to do with the oligarchy of the ‘Three Huan’. 
Now it is to be conjectured that as soon as he gave the 
matter any close consideration, Confucius soon came to | 
realize that the internal situation in Ch’i, far from being 
largely the same as that in Lu, was far worse. The 
influential families of Ch’i, in the middle years of the 
Ch’un-ch’iu period, were the Ts’ui, the Ch’ing, and the 
T'ien. At first, the influence of the Ts’ui family had been 
the greatest, but angered at his wife’s illicit intrigues 

143 





with Duke Chuang of Ch’i, the family head of the time, 
in 548 8.c., had been driven in the end to murder the 
Duke. This was an event which took place thirty years 
before the arrival of Confucius in Ch’i in 517 3.c.; 
however, informed of the details of the affair, though it 
concerned an earlier ruler of a kingdom not his own, he 
must still have deplored an occasion which, compared 
with the exile of his own country’s prince, seemed much 
more ignoble and disgraceful. 

However, the Ts'ui family was soon made to pay 
retribution for this atrocity. With the Ch'ing family, the 
Ts'ui supported Duke Ching for the vacant throne, and, 
supplying their nominees for the offices of Minister of 
the Right and Left, the two together arbitrarily con- 
trolled the government of Ch'i. But there was an im- 
mediate rift between them, and finally, attacked by the 
Ch'ing family, the Ts'ui houschold was completely 
wiped out. The Ch'ings then took sole control over the 
office of premier, and surrendered themselves to a life 
of complete debauchery, spending their time drinking 
and hunting. Soon, internal disorders within the family 
were the signal for other noble families, led by the T’ien, 
to join forces and attack the Ch’ing, who were defeated 
and obliged to flee far to the south, to the state of Wu. 

With the influence of the Ts’ui and the Ch’ing thus 
entirely eradicated, the way lay clear for a rapid rise 
on the part of the T’ien family, which had only recently 
come to the fore. The intelligent chieftain of the T’ien 
house did not wish to vaunt the influential position 
which his family had achieved, but schemed to work in 
harmony with the old noble houses of Ch’i, and secured 
the advancement of a popular and able administrator 
in Yen Tzu,. who was given the office of premier: in 
actual fact, behind this figurehead, the real power and 
influence in the kingdom was gradually being amassed 
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by the leader of the T’ien house, who soon possessed 
sufficient hidden authority to be able to act as if the 
state were without a ruler, or to be able to kill or drive 
out that ruler. Confucius, who had been unable to 
bring himself to witness the tyrannic administration of 
the ‘Three Huan’, and had followed his ruler, Duke 
Chao, into exile to Ch’i, was now compelled to watch 
helplessly the savage despotism of the T'ien family in 
Ch’i; in fact the crisis with which the latter menaced 
the ducal house was far more threatening than any- 
thing which the ‘Three Huan’ might have offered to 
the prince of Lu. 

Sorrowful and disillusioned by conditions in Ch’i, 
Confucius presently departed, and returned to Lu. The 
date of his return, as I have stated above, cannot be 
proved, but it is to be surmised that it was around the 
year 509 B.C., when, on the death of Duke Chao in 
disillusion in a town near the frontier of Ch'i, the 
accession of his younger brother Duke Ting brought an 
end to the long period of the interregnum. Confucius 
would have been about forty ycars of age by this time. 
In later life, as he recollected the past, he said of him- 
self, ‘At forty, I had no doubts’. Through the experiences 
gained in foreign travel, his field of vision had been 
broadened, and he had arrived at the point at which he 
could formulate an individual and independent attitude, 
with a firm confidence in his abilities, and a knowledge 
of his weaknesses. 

It is said that about ten years before this, Meng 
Hsi-tzu a member of one of the “Three Huan’ families, 
had left an injunction to the elder of the family on his 
death, that his sons Meng I-tzu and Nan-kung Ching- 
shu should take lessons in ritual from Confucius. It was 
perhaps from about this time that disciples began to 
come in some number to Confucius, attracted by his 
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scholastic and moral qualities. To judge from the ages 
of the more important disciples as they are given in the 
‘Historical Records’, if we calculate for the moment the 
date of Confucius’ return to Lu as 509 B.C., the eldest ` 
disciple, Tzu Lu, was thirty-five in that year, Min-tzu 
was twenty-nine, Jan Po-niu was twenty-seven, and Yu 
Jo twenty-one. Thus, as these disciples were all of quite 
mature years at this time, it seems reasonable to 
assume that they entered the school soon after Con- 
fucius’ return from Ch’i, and that the academic group 
centred on Confucius had begun to gather, at the 
latest, immediately after the return to Lu. 

‘I have never refused to give instruction to anyone 
—even the man who brings with him only his bundle of 
dried flesh.’ A bundle of dried flesh was the ritual sign 
of entry into a school, and Confucius here states his 
habit of giving instruction in person to all who came to 
him in this way. Of his educational methods, he says: 
‘If a student is not eager, I do not begin to open up the 
subject for him: if he is not able to state his own views, I 
do not help him out. When I have disclosed one part ofa 
topic to him, if he does not come back to me having 
himself worked out the other three, I do not trouble to 
see him again.' Confucius never forced his teaching on 
any of his pupils unless the pupil had first sought the 
Way, and, in his inability to find it, had become irritated 
at heart, and was growing impatient in his requests for 
an explanation. 

The aim was so to handle a student that he spon- 
taneously posed problems, and in giving an answer to 
such problems, Confucius would do no more than hint 
at the general outline of the solution: the student was 
expected to work out the remaining details of the answer 
by his own thought-processes. There was no detailed 
explanation of the problem posed, and students who 
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could not by their own mental efforts gain an under- 
standing of the complete solution of the problem, from 
the guidance and the pointers given by the Master, 
were not invited to return for further tuition. This was, 
indeed, developmental education in its most literal 
sense, 

This educational method, so completely different 
from that of teachers before him, who had tried merely 
to inculcate some knowledge of the ‘Odes’ and the 
‘Documents’ and have ancient tradition committed to 
memory, would not fail to draw on Confucius the 
attention of the people of his times. Consequently, there 
was a gradual increase in the number of the disciples. 
In fact, seventy-seven (the so-called ‘Seventy’) are 
known by name, and of these, more than half were 
citizens of Lu, there being comparatively few who came 
from the surrounding kingdoms. The disciples who 
joined the school at the outset, or in the very early 
stages of its growth, such as Tzu Lu, Min-tzu, Jan 
Po-niu, were of Lu origin, for at the time of the founda- 
tion of the school, Confucius’ reputation as a scholar 
was confined to the boundaries of his own state. Again, 
there were only two of the students who came from the 
noble classes, Nan-kung Ching-shu, mention of whom 
has already been made above, and one Ssu-ma Niu of 
Sung, who joined the school later. Of the rest, the 
majority came, as did their Master, from the rising class 
of knights. The object of many of this class of student 
was to use the learning acquired in the course of their 
education in the service either of the state or of some 
influential noble family. To pupils who sought such 
advancement in office, Confucius gave not merely a 
vocational training, or skill in applied learning. The 
first principle and the main aim of his teaching was the 
nurture of character, and the inculcation of a basic 
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knowledge which would fit a man to act in the way ofan 
ideal human being. 


4 Confucius the Would-be Revolutionary 

The seven year period following the expulsion of 
Duke Chao to Ch’i during which P’ing-tzu, as head of 
the Chi family, completely controlled Lu, marked the 
apex of the power of the “Three Huan’. But it is ironical 
that it was during this period that there were sown the 
seeds of the plot to undermine the authority of the Chi 
family and its partners. Power had passed to the Chi 
family retainers—drawn from the new class of knights 
—and there occurred a revolt of these retainers. 

On the death of P’ing-tzu in 505 8.c., Yang Hu, who 
was the head retainer to the household, proposed that 
the precious state jewel of Lu, which P’ing-tzu had worn 
during his tenure of the regency, should be placed in- 
side his coffin and interred with him. Another family 
servant, Chung-liang Huai, in whose care the jewel was 
placed, steadfastly refused to countenance this high- 
‘handed proposition, and from this difference of opinion 
concerning the funeral rites, a feud grew which split the 
Chi family into two factions, the Yang Hu group, and 
the opposition. There was much confusion, and this 
buccaneer Yang Hu seized every member of the clan, 
including even Huan-tzu, who had succeeded P'ing-tzu 
as head of the clan, and who would on no account 
entertain Yang Hu's proposals. The whole group was 
dragged off to an open square in front of the southern 
gate of the metropolis of Lu, and there forced on oath 
to agree to the expulsion of the leader of the opposing 
faction, Kung-fu Wen-po, themostpopularmemberofthe 
entire clan, along with other less distinguished members. 

Having succeeded in bending the whole Chi clan to 
his will, Yang Hu began to amass in his own hands the 
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means to authority in Lu, in place of Huan-tzu of the 
Chi. The ‘Three Huan’, who, up to this point, had 
dictated to the prince, and had monopolized the 
government, were now in turn forced to go on their 
knees to Yang Hu, and became his obedient tools. The 
oligarchy of the “Three Huan’ gave way to the des- 
potism of the upstart Yang Hu, but recently the Chì 
clan retainer, and for three years he held complete 
control of Lu. But, as is often the case with men un- 
accustomed and new to power, that power was abused, 
and Yang Hu became over-presumptuous. He won over 
the disaffected group of the Chi clan and the Shu-sun 
clan, together with the retainers and servants of both, 
put to death those of the chief members of the ‘Three 
Huan’ clans for whom he felt any personal dislike, and 
plotted to bring them all over to his faction. 

One day in October, Yang Hu summoned Huan-tzu 
of the Chi family, with the pretext of offering sacrifice 
to the founder of Lu. The real intent was to murder 
Huan-tzu in the courtyard where the sacrifice was to 
take place, and to this end, Yang Hu had, on the 
previous day, issued a proclamation for the mobilization 
of all war-chariots in the Lu capital, Ch'ü-fou. Sus- 
pecting something untoward, the head of the Meng-sun 
family had advised his colleagues to be on their guard, 
but, on the day in question, Yang Yiieh, a cousin of 
Yang Hu, called for Huan-tzu and putting him in a 
carriage, began to drive towards the ground where the 
ceremony was to be held. During the drive, Huan-tzu 
won over the personal coachman to the Yang family, 
Lin Ch’u, and had him instantly swerve from the road, 
and make off in the direction of the house of the Meng 
family. Yang Yiieh was forthwith killed as a scapegoat, 
and a violent street-battle broke out between the 
warriors loyal to the Meng household, and the troops 
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of Yang Hu. The battle was decided by the arrival at 
the capital of a large force from the base fort of the Meng 
clan, and Yang Hu made his way into the palace of the 
Duke of Lu, stripped off his armour, and donned civilian 
clothing. He stole the precious jewel and large cere- 
monial bow which were stored in the palace for safe 
keeping, as being hereditary state treasures, and after 
spending one night leisurely in the city suburbs, he 
escaped across the border on the following day, and 
made his way to the state of Ch’i. 

Confucius was very probably living in the capital of 
Lu at this time, and may well have experienced at first 
hand the savagery of Yang Hu’s dictatorship. What 
attitude would he have adopted towards this dictator- 
ship in his years of discretion? (He was now, according 
to the chronology we have proposed to follow, aged 
fifty.) There does in fact remain to us a single section of 
the ‘Analects’ which has reference to Confucius’ deal- 
ings with Yang Hu. This section has become something 
of a crux for the commentators on the ‘Analects’ and 
the biographers of Confucius. The episode is contained 
in the first verse of Chap. XVII, and the whole chapter 
takes its name of ‘Yang Huo’ from this first section and 
the first words of the section. The verse reads, “Yang 
Huo wished to see Confucius, but Confucius refused to 
appear at an interview. Yang Huo thereupon sent 
Confucius a present of a pig, and Confucius waited 
until a time when he knew that Yang Huo was not at 
home to pay his visit of thanks. However, the two met 
accidentally on the street.’ Yang Huo then wished to 
have Confucius accept office, and sought to arrange to 
see him in person, but Confucius would not appear. 
Yang Huo then sent an emissary with the gift of a pig, 
to the residence of Confucius, and hoped to catch him, 
and persuade him into office when he called to render 
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thanks for the gift. But Confucius saw through the 
underlying motive, and so as to avoid meeting with 
Yang Huo, chose a time when the latter was not at 
home for the return visit. But when the two met acci- 
dentally in the street, Yang Huo faced Confucius and 
said to him, ‘Come! I wish to speak with you. Could it 
be called an act of “humanity” to possess a valuable 
jewel such as you have, and cheat your state of it?’ By 
this, Yang Huo meant that when one possessed the 
genius of Confucius, he could not be styled loyal to the 
community if he refused to serve it: such refusal would 
engender misgivings on the part of the populace, and 
could not be termed ‘humanity’. To this question, 
Confucius replied, ‘No, it cannot.’ Yang Huo went on 
to ask, ‘Can one who, in spite of a desire to serve in 
office, is for ever failing to grasp his opportunities, be 
called a wise man?’ This was a hint at Confucius’ trip 
abroad to Ch’i, and his failure to turn the times to his 
advantage in his various attempts to influence political 
matters. Confucius agreed that such conduct could not 
be defined as wisdom, whereupon Yang Huo went on, 
‘Time is slipping by. The years will not stop for us.'— 
Yang Huo wished Confucius to accept office, and to 
come forward during his own lifetime, and at the time 
of his tenure of the office of premier of Lu. To this state- 
ment, Confucius’ reply was, “Very well: I will accept 
office.’—in the end, against his original intentions, he 
was unable to resist Yang Huo’s importunity, and 
finally consented to serve under him. 

The early commentators on the text of the ‘Analects’ 
believed that Yang Huo was another name for Yang 
Hu. If their interpretation is correct, then Confucius 
bent the knee to the upstart Chi family retainer, and 
agreed to serve as an official under his savage dictator- 
ship. However, to orthodox scholars, that a personality 
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the like of Confucius, who had so strongly attacked the 
arrogant administration of the “Three Huan’, and 
especially that of the Chi clan, should so ignobly consent 
to work under the direction of a villain the like of Yang 
Hu, could not be accepted as fact, and scholars of 
this mind tried to argue that Yang Huo and Yang Hu 
were not identical. 

In spite of such attempts to save Confucius, the early 
pronunciation of the characters written for Huo and 
Hu is phonetically very close, and it seems that the 
personal name of Yang Hu was also pronounced Huo 
in dialect. Further, the manner of speech of this Yang 
Huo is in all aspects very much that of a man who had 
grasped the governmental authority of Lu, and he is 
clearly the de facto ruler. Of the Lu statesmen of 
Confucius’ time, it is not to be imagined that there 
would be a member of the Yang family other than Yang 
Hu who would be capable of uttering words such as 
these. There can hardly be room for the slightest doubt 
that the original compiler of this chapter of the *Ana- 
lects' included this story fully conscious of the fact that 
this Yang Huo, and the Yang Hu who appeared as the 
despot of Lu in the Tso Commentary and in other 
historical records, were one and the same person. 

On the other hand, there remains the problem that 
the ‘Yang Huo’ Chapter of the ‘Analects’ (Chapter 
XVII), forms a part of the section compiled at a very 
_ late date. Thus, the story of Confucius unconcernedly 

agreeing to go into the service of such an upstart is 
liable to suspicion as being perhaps a fabrication 
thought up by very much later Confucian scholars. 

Bearing in mind such doubts in connection with 
Chapter XVII, we must turn to another section of the 
same chapter which tells of the summoning of Confucius 
by one Kung-shan Fu-jao who, as local resident, 
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governed the home stronghold of Pi for the Chi clan, 
and who was at the time contemplating raising the 
standard of revolt from the Chi clan. Confucius at once 
replied that he would go and obey the summons, and, 
detained by Tzu Lu, to whom it seemed that Confucius’ 
conduct revealed a certain disregard of the true relation 
which should obtain between ruler and subject, he 
replied, ‘Need this invitation to me be entirely in vain? 
If he were to employ me, might I not make an “Eastern 
Chou” of his kingdom?’ This passage again cannot be 
satisfactorily interpreted in any other way than that 
Confucius was perfectly prepared to go and serve under 
a Chi clan retainer. In just the same way as, at the fall 
of West Chou, a Chou had been re-established in the 
east at Lo-yang, so Confucius himself now began to see 
the vision of building another ‘Eastern Chou’ in Lu of 
the East, and of reviving the now moribund Way of the 
Chou royal court—and of achieving this ideal through 
the agency of Kung-shan Fu-jao. 

This same Chapter XVII contains a further reference 
to a retainer of the Chao family (the most influential 
among the great families who monopolized high office 
in the state of Tsin) by name Fu Hsi, the Keeper of the 
Castle of Chung-mou. Rebelling against his lords, the 
Chao family, and plotting to return the fort which he 
governed to the kingdom of Wei, he wished to engage 
Confucius as one of his political advisers. Confucius was 
minded to go to Chung-mou forthwith, but again it was 
Tzu Lu who indignantly remonstrated with him; the 
exchange of views on the propriety of this action is 
recorded here. 

There are thus three similar situations. In the first, 
albeit reluctantly and against his immediate reaction; 
Confucius was inclined to go into the service of Yang 
Hu, the Chi family retainer who was in revolt against 
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his influential family. Secondly, he intended to comply 
with the invitation from Kung-shan Fu-jao, a servant of 
the same Chi family, who had revolted in possession of 
the fort of Pi and was fighting against his employers: 
and, thirdly, Confucius was willing to accept the invi- 
tation of Fu Hsi, an official in the service of the illustri- 
ous Chao family of Tsin, in revolt against his overlord. 
In all three instances, Confucius was summoned by the 
forces of revolt, and in each case the revolt was that of a 
retainer of a powerful clan, which, in the different 
kingdoms, was at the head of a close oligarchy. It was to 
such movements then that Confucius was prepared to 
lend his support. 

As the retainer was a family servant who had sworn 
allegiance to the head of thc family he served, he had 
only an indirect relation with the ruler of the state. He 
was, to the end, a family servant, and not the ruler's, or 
a public servant. This being so, his most important duty 
was that of unswerving loyalty to his lord, and to cast 
off this obligation to the family, and in its place to 
recognize any form of more binding allegiance to the 
state, was regarded, according to the morality of the 
age, as tantamount to open rebellion. I have pointed out 
above (in Chapter I), that at the time of the decline of 
the city-state system at the close of the Ch'un-ch'iu 
period, the loyalty-bond between the powerful families 
and their private retainers became gradually much 
more strong, even to the point of developing into the 
servant-lord relationship of feudalism. 

Yet Confucius action in these three episodes de- 
tailed in Chapter XVII of the ‘Analects’; and his 
readiness in each case to support a retainer in revolt 
against the lord of the house he served, appears as a 
complete contradiction of the social morality of the day. 
Confucius would have vindicated such action by the 
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consideration that provided someone would help to 
realize the vision of a renaissance of a ‘Chou in the 
East’, it mattered not one bit what kind of a man he 
was: no questions were asked about his character—he 
was merely utilized as a means to the end, the realization 
of the vision. Confucius would have admitted, in each 
of these situations, that he was violating the conven- 
tions of the social morality of his day, in casting in his 
lot with servants in revolt against their lords, but he 
justified such conduct on the grounds of the plea that it 
was the only available, and so the unavoidable means 
to the translation of the vision into fact. 

Yet, if it were really possible to refound the Way of 
Chou in the East—in fact, to re-establish the Royal 
Court of Chou—it would be essential to transcend the 
narrow ruler-servant relationship of the various city- 
states. The loyalty relation binding family retainer and 
family head, was even of less moment than this, and 
could be disregarded. Perhaps Confucius’ attitude was 
something on these lines—the family retainer should be 
a public servant rather than a private hireling, and the 
public servant should not be such as much as a servant 
of Chou. Unless Confucius is pictured as adopting a 
thorough-going attitude of this nature, there remains 
the problem of explaining away the distress which he 
would feel at being obliged to clash with the established 
morality of his times—the supreme loyalty of the re- 
tainer to the family he served. Perhaps the compilers of 
this chapter, or again, the disciples who were respon- 
sible for the handing on of these episodes, unable to 
shake off the trammels of the feudal lord-servant 
morality which persisted from the latter part of the 
Ch’un-ch’iu through the Chan-kuo periods, mistook 
the true intent of Confucius’ drastic criticism of feudal 
morality. 
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In Lu, the overweening administration of the "Three 
Huan’, and the Chi family had incurred the indigna- 
tion of Confucius: in Ch’i, he had seen at first hand the 
tyranny of the Ts’ui, and the Ch’ing families, and the 
sight had driven him back to Lu. But such harsh govern- 
ments were not long-lived; in Ch’i, the Ts’ui and the 
Ch’ing followed each other to destruction, and in Lu, 
the ‘Three Huan’ had seemed more than once to be on 
the verge of disaster. Again Confucius saw with his own 
eyes the sudden withering of the extravagance of 
Yang Hu, and he came to realize the transience of the 
success of the retainer of the noble family. It was in this 
connection that he said, ‘When the Way prevails in 
the world, ritual, music, and punitive expeditions 
proceed from the Emperor. When the Way prevails not, 
ritual, music and punitive expeditions will proceed from 
the hands of princes. When such things proceed from 
the princes, they will be few who do not lose their 
power within the space of ten generations. When they 
proceed from the Senior Officers of the prince, they will 
be few who do not lose their place within five genera- 
tions. And when the Senior Officers’ retainers control 
the administration of the state, they will be few who do 
not lose their power within three generations. When the 
Way prevails in the world, government will not be in 
the hands of the Senior Officers. When the Way 
prevails in the world, there is no need for discussion 
among the people.’ 

In this section, Confucius is shown as drawing atten- 
tion to the fact that during the period of the Chou 
dynasty—and especially in Ch’un-ch’iu times—to- 
gether with the decay of the Royal Way of Chou, there 
came a gradual transfer of administrative authority to 
persons of a lower status—a decline from Emperor to 
prince, then from prince to senior official, from official 
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to family retainer; and in ratio with this change of the 
seat of power, the length of the period for which power 
was retained grew proportionately shorter. These words, 
again from a section belonging to the ‘Later Analects’ 
would be produced sometime during the Chan-kuo (or 
‘Warring States’) period, at the time when the book by 
the name of the ‘Ch’un-ch’iu’, (of which Confucius was 
supposed to have been the compiler, with the state 
chronicle of Lu as the basis, and with the addition to it 
of notes of criticism of the times) had become a highly 
venerated classic for one of the schools of Confucian- 
ism which flourished in the state of Ch’i. 

Such a coldly objective view of history, together with 
the achievement of a mental outlook wherewith he 
could follow the fate of the upstarts, and give a secret 
shout of joy at their demise, and tell these tales of 
nemesis and retribution as warnings to his disciples— 
this would be a state which Confucius could attain only 
in his later years. The younger Confucius still hoped 
that influential families like the Chi in Lu and the 
T’ien in Ch’i, whose authority was not to be easily dis- 
lodged, might be overthrown, and the administrative 
control of the state which they had monopolized might 
be returned to the hands of the rightful prince: this he 
believed to be the most pressing need of the age, and it 
was for its realization that he gave his utmost efforts. 

The general principle governing Confucius’ policy of 
political reform was the overthrow of powerful clans 
such as the Chi family in Lu: he exerted all his powers 
in an all-out effort to realize this end. Confucius gradu- 
ally obtained sympathizers with his aims in Lu, and as 
he attracted able pupils and constituted a school, so he 
came to be better known. The spread of his fame is 
shown by the interest in him evinced by Yang Hu; 
Yang Hu had amassed in his own hands the govern- 
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mental control of the entire state, had utilized internal 
disputes within the Chi family in furtherance of his 
scheme to disturb the regular succession to the head- 
ship of the family, and of the other two of the ‘Three 
Huan’ families, and finally planned to murder all the 
family elders. That he should have been keeping a care- 
ful eye on Confucius—whose political views were hardly 
sympathetic—and that he should have attempted to 
win him over, and to make use of Confucius in the 
execution of his own schemes of aggrandisement, is by 
no means unnatural, but an extremely reasonable 
development. In comparison, the problem of the 
historicity of the episodes concerning the invitations to 
Confucius from the retainer of the Chi house, Kung- 
shan Fu-jao, and the Chao family official Fu Hsi, is now 
very much more difficult to decide. The clear fact 
remains, however, that Confucius’ views involved the 
rejection of the retainer’s loyalty to his master, and the 
exertion of a supreme effort on behalf of the ducal house. 

This attitude, with its basis in the tenets of Confucius’ 
political philosophy, is the core of the ‘Ch’un-ch’iu’, the 
didactic history, which was in all probability completed 
by the disciples. Perhaps the clearest manifestation of 
this outlook is to be found in the violent criticism, in the 
‘Kung-yang Commentary’—one of the three expositions 
by different schools of the text of the ‘Ch’un-ch’iu’— 
of the practice whereby high offices, such as that of 
premier, were made hereditary. 


5 Failure of the Revolution 
Yang Hu, the retainer of the Chi house, had for a 
period of three years held absolute control of the gov- 
ernment of Lu, and his final coup, the attempt to over- 
turn the “Three Huan’, merely caused a severe shock to 
the people of Lu, who had long suffered at the mercy of 
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the absolutism of the Chi family. From the point of 
view of the ducal house, the authority of the “Three 
Huan’, which hitherto had seemed so firmly rooted as to 
be unassailable, was now clearly revealed as something 
that could be overthrown, and the hope of a restoration 
of power to the hands of the rightful prince was to 
some extent disclosed. From the aspect of the “Three 
Huan’ themselves, there was felt the need for a thorough 
investigation into the reason why their authority should 
crumble so readily. 

However, the most important and immediate task was 
the reconstitution of the order of both government and 
society, which had been sadly disrupted by the usurping 
politics of Yang Hu: it was imperative to eradicate the 
errors of the policies adopted hitherto by the ‘Three 
Huan’, and to formulate a new over-all plan of benefit 
to the entire state. Within the families of the ‘Three 
Huan’, there was, regrettably, not a single member 
gifted with the talents necessary for the introduction of 
such a new programme. In such circumstances, the 
image of Confucius would float large in the minds of 
many—the Confucius whose political knowledge and 
judgment Yang Hu had tried hard to buy, and whom 
he had attempted, by every means at his disposal, to 
make a servant of his family, and whose verbal promise 
of service, at least, he had at length succeeded in 
securing. 

Confucius’ first official position, that of mayor of the» 
town of Chung-tu, can be surmised to have been as- 
sumed in the year 501 5.C., just at the time when Yang 
Hu's grandiose schemes had met with failure after his | 
single defeat, and he had fled the state to Ch'i. At this 
time, Confucius had just reached the age of fifty. The 
ancient social conventions of China laid strict emphasis 
' on distinctions made according to age. On reaching the 
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age of forty, a man became a member of a group known 
as ‘Ch’iang’—strong men and true—and only then was 
he regarded as qualified to assume office, and take a 
part in the government of his state. At fifty, entering a 
class known as ‘Ai’—the veterans—he was regarded as 
an elder, and advanced to the administrative rank of 
‘senior officer’, which carried with it the competency to 
supervise a number of officials junior to him. Confucius 
had just passed the requisite age limit of fifty years at 
this time, and the dating to this year of his appointment 
to the mayoralty of Chung-tu—which would carry 
with it a position of authority over a number of lesser 
officials and would be ranked as a post appropriate to a 
‘senior officer’—~harmonizes perfectly with the conven- 
tion mentioned above. This hypothesis should then be 
regarded as fairly reliable. 

In the following year, Confucius rose to even greater 
prominence, for he took part, as a member of the 
retinue of Duke Ting of Lu, in a peace conference with 
Ch’i. At this conference, the adviser to Duke Ching of 
Ch’i was the famous minister Yen Tzu, who included 
a group of aborigines from the east in his party, 
scheming to apply threats to Lu in the course of the 
conference and to force the acceptance of unfavourable 
conditions on her. Confucius saw through the plot, and 
then and there scolded the aborigines who were to have 
burst in on the conference, carrying weapons. The story 
of his parrying of misfortune before it fell, and his being 
able to bring the conference to a successful end for Lu 
is told in each of the three commentaries to the ‘Ch’un- 
ch'iu* history. 

After this successful conclusion of the peace con- 
ference with Ch'i, Confucius' popularity with the people 
of Lu jumped suddenly. In the following year, 499 8.0., 
he was appointed to the office of Minister of Crime, the 
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highest judicial function in the state, and simultaneously 
held some kind of diplomatic post. Over a long period, 
Lu had associated herself with the Northern League, 
with Tsin at its head, but in this year, Confucius made a 
clean break with the League. Actually, one of the most 
important factors which had enabled the "Three Huan* 
to maintain their autocratic control of the government 
of Lu, lay in the fact that they used to pay bribes to the 
six influential families of Tsin, and in close alliance with 
them, were able to dragoon the prince of Lu, with the 
influence of the League leader to back them. This 
withdrawal from the Northern League was not actuated 
by the dictates of Confucius' foreign policy: it was 
rather part of an attempt to arrest the treachery of the 
‘Three Huan’, who, in league with Tsin, and by allow- 
ing her to meddle in and control Lu’s internal affairs, 
hoped to strengthen the position of their own house- 
holds. Confucius’ plan for the overthrow of the ‘Three 
Huan’ then started with this re-orientation in foreign 
policy. Never allowing his attention to be absorbed 
completely. by internal conditions in Lu, but above all 
working for an improvement in Lu's international 
position, Confucius was no mere provincial politician 
with his horizon bounded by the limits of his own state; 
instead, with his rich international knowledge and 
experience, he towered far above his contemporaries, 
a man with the vision of a true statesman. 

With the execution of this switch in foreign policy, 
which denied to the influential families, such as the 
‘Three Huan’, the scope of interfering, with the power 
of Tsin to support them, in the internal affairs of the 
state, and with the freeing of Lu from any constraining 
pressure from without, Confucius embarked on a policy 
aimed at containing the power of the “Three Huan’ in 
internal politics also, The influence of the ‘Three Huan’ 
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depended above all on their private military strength. 
Of their forces, the part permanently quartered within 
the walls of the capital was probably not very great; but 
the base strongholds of each family, placed at vul- 
nerable points in their domains, such as Pi, belonging to - 
the Chi family, Hou of the Shu-sun family, and Ch’eng 
of the Meng-sun family, were all well fortified, and con- 
tained a large garrison of troops and fully-stocked 
armouries. If the city mansion of the family were to 
suffer an unexpected attack, a fresh relieving force 
could be sent at a moment's notice from these bases. 
In the final analysis, the source of the power of the 
‘Three Huan’ lay in the three strongpoints of Pi, Hou 
and Ch’eng. 

Confucius fully realized that these three forts, the 
basis of the power of the ‘Three Huan’, could never be 
demolished by the coercion of either thc prince of Lu, 
or of the rest of the high officials of the state. The 
‘Three Huan’ must carry out the demolition with their 
own hands. The Chi family had just witnessed the bitter 
sight of a dire threat to the existence of their whole 
house, in the revolt of Yang Hu, the commandant of 
their fortress Pi, with the military might of the fortress 
at his back. Confucius made good use of this recent 
example, and convinced the “Three Huan’ that in order 
to prevent rebellion by any of their high-handed re- 
tainers, their best plan was to dismantle the fortifica- 
tions of Pi, Hou, and Ch’eng, the bases of the dis- 
affected servants, and to decentralize their forces. Thus 
the agreement of the ‘Three Huan’ to his plan was 
secured, 

In 498 ».c., Confucius recommended his most mili- 
tarily minded disciple, Tzu Lu, to the Chi family, 
hoping that he would be placed in a position of author- 
ity over the rest of the family retainers, and would be 

162 


given the order by the Chi house to dismantle the 
defence equipment of their fortress at Pi. The plan went 
well in these first stages, for after the Chi had dismantled 
the defence walls of Pi, the Shu-sun house, of their own 
volition, began the work of destroying the fortifications 
of their stronghold at Hou. However, there still re- 
mained the fort of the Meng-sun family at Ch’eng: they 
argued that it was a vital strategic base near to the 
border between Lu and Ch’i, and was in fact something 
akin to Lu’s north gate; destroy this, and an invading 
Ch'i force could plunder Lu territory without opposi- 
tion—to say nothing, of course, of its role as the vital 
headquarters of the Meng-sun house: to demolish it 
with their own hands was foolhardy in the extreme. 
They turned a deaf ear to all efforts to win them over, 
and insisted that it would be for the best not to embark 
on such work. 

As the Meng-sun clan would not demolish their forti- 
fications of their own accord, Confucius prevailed on 
Duke Ting to lead a force and lay siege to Ch’eng, in an 
effort to enforce the dismantling by a show of military 
might. But the defence works of the fort were extremely 
strong and in the end, the investing force had to retire 
without success. Thus, after Confucius had deliberately 
and successfully induced the voluntary demolition of 
two of the forts of the “Three Huan’, he had come upon 
an impasse, in the shape of the final remaining fort 
belonging to the Meng-sun family. But as soon as this 
delay occurred, the “Three Huan’, who had hitherto 
been placing complete trust in their agent, must have 
realized that his objective was in fact the extermination 
of their respective houses. There is no clear record of 
the consequence for Confucius of this realization, but, 
losing their support, he must have fallen from his 
position of political power. . 
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The scheme to overthrow the power of the “Three 
Huan’ had progressed according to plan until the very 
final step. Confucius’ disappointment at his final failure 
must have been very bitter. Yet he did not despair at his 
ill-luck, but, in the following year, he forsook his native 
state, and set out on a tour of the various kingdoms. And 
as there is no record that Confucius was ever banished 
from Lu, it was probably as a free agent and on his own 
initiative that he left his country. 

Confucius had a good understanding of international 
affairs, and was thus well informed concerning the 
internal and external policies of the various states of his 
time. In almost every state, the rightful prince had been 
rendered ineffective, and there ruled in his place an 
oligarchy of the noble families. Confucius, it is true, had 
failed in his attempt to overthrow the powerful families 
of Lu, but in the other states which he visited, it was his 
desire to attack the influence of the noble families, 
retrieve the position and prestige of the prince, and set 
up his ideal community. It seems that it was with hopes 
such as these that he set out on his wanderings. 


6 The Years of Wandering 

It was in the year 497 B.C., that Confucius left Lu, 
where his scheme had met with failure at the final stage, 
to travel to the various states of China. His first place of 
call was the kingdom of Wei, Lu’s neighbour to the 
north-west, and a state which belonged to the culture 
group of the central plain. After a short stay, he turned 
south to Sung, Cheng, Ch’en, and Ts’ai, and then, 
after passing again through Wei, returned finally to Lu 
in 484 8.c. This long period of thirteen years spent in 
wandering abroad, was a time of severe trial for Con- 
fucius, a time when he was threatened by the greatest 
crises of his whole life. 
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In his biography of Confucius in the ‘Historical 
Records’, Ssu-ma Ch’ien painted a very vivid picture of 
Confucius in adverse circumstances, and all biographers 
since his time have followed in the pattern set by him, 
and have tended to lay rather too much emphasis on 
the sorry plight of Confucius in the period of his 
wanderings. The people of the state of Cheng, seeing 
Confucius roaming about, separated from his disciples, 
at one of the gates in the walls of their city, are said to 
have likened his appearance to that of a ‘dog from a 
house of mourning’—that is, roaming about, and seek- 
ing for food like a dog uncared for and unfed by a 
master busy with funeral rites. 

Before he went south from Wei, Confucius was for a 
time minded to stay in Tsin, the head state of the 
Northern League, but on the way westwards, at a place 
called K’uang, near to the Yellow River ferrying point, 
he was attacked by the townspeople who mistook him 
for someone else, and nearly lost his life. In consequence, 
he abandoned the plan to enter Tsin, and turned south, 
with Ch'u, the leader of the southern alliance, as his 
new objective. But again, before he could reach his 
destination, he was attacked in Sung by a general named 
Huan T'ui, and once again, his life was exposed to 
grave danger. And before he reached Ch'u, in the neigh- 
bourhood of the borders between the satellite states 
Ch'en and Ts'ai, with provisions entirely exhausted, he 
was obliged to go without food for a whole week. 

These three occasions of grave danger to life and 
limb during the thirteen year period of travel, are re- 
corded in the ‘Analects’; thus even allowing for a 
certain degree of exaggerated colouring, it would seem 
to be true that he did meet with misfortunes of this 
nature. Yet it would be very wrong to regard Con- 
fucius' life in the various states during this period asj 
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entirely that of a beggar—that of a ‘dog from a house 
in mourning’. 

The success attained by Confucius as a diplomat at 
the difficult peace congress with Ch’i would most 
certainly have been talked of among the other states. 
Again, in spite of the ultimate failure, his name would 
have been heard of by the learned men of each state, in 
connection with his restrictive measures against the 
‘Three Huan’, and with his revolutionary policies 
aimed at the revival of the power of the prince. With 
his group of disciples, including Yen Hui, Tzu Lu, Tzu 
Kung, and others, and with a convoy of carriages, he 
was welcomed with every courtesy by the princes of the 
countries he visited; they invited him to thcir courts, and 
listened attentively to his discourses on government. 
Duke Ling of the state of Wei especially held Confucius 
in high regard, and frequently met with him for dis- 
cussions, and the ruler of the small kingdom of She also 
availed himself of the opportunity to put questions to him. 

Someone once asked the disciple Tzu Kung, ‘When- 
ever your Master comes to a state, he invariably learns 
about its government. Is it that he asks for this informa- 
tion, or is it given to him?’ To this, Tzu Kung replied, 
‘Our Master is warm and upright, respectful and 
modest—and it is in virtue of these qualities that he gets 
his information. The Master’s way of asking for in- 
formation is quite different from that of other men.’ 
That is, in virtue of his modesty, Confucius was 
naturally given information, and did not himself pur- 
posely seek for it. But the fact ‘Lat he was asked about 
governmental policy by princes and nobles in every 
state that he visited, that he did give opinions on the 
subject, and that he even took part in important 
affairs of state, appeared as surprising objectives to the 
men of his age. 
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During this thirteen year period of travel and resi- 
dence abroad, Confucius did not by any means live the 
life of a nameless and unknown scholar, hounded at 
every turn by poverty and ill-fortune. In fact, it would 
be no exaggeration to say that the greater part of this 
period brought for Confucius a spectacular life of end- 
less courteous treatment at the hands of kings, marquises 
and nobles. But Confucius was by no means content 
merely to rub shoulders with such personages, and 
accept their hospitality. His passage from court to 
court was not simply motivated by the desire to live on 
the entertainment and hospitality of such people: 
rather, this was a political crusade, and these rulers and 
nobles were to be the agents in the realization of his 
revolutionary political ideals. 

The motive which led the various princes to vie 
among themselves in offering invitations to Confucius, 
and in wishing to hear his political advice, undoubtedly 
lay in the curiosity aroused by his very novel attempts 
to bring about a revolution in Lu. The basic essence of 
his advice to them would be, as was the case with his 
reform policy in Lu, first the destruction of the oli- 
garchy of the noble clans, and secondly, the restoration 
of the authority of the rightful ruler to its ancient and 
proper place. The various princes would no doubt be 
very much attracted to such a platform, but the nobles 
would be strongly and unconditionally opposed to what 
were, for them, such baleful proposals. For the nobles, 
Confucius’ way of thinking was fraught with extreme 
danger, and was a dire threat to the very existence of 
their class. 

Confucius’ welcome in the courts of the different 
kingdoms was, in outward appearance, very cordial and 
warm: yet his political ideal, the destruction of the 
influential families, was never given a serious hearing. 
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The source of the dangerous situations with which he 
was threatened in Wei, Sung, and Ch’en, is not at all 
clearly stated either in the ‘Analects’ or in any of the 
biographies. It may well be that, as his revolutionary 
political ideal—especially the policy aimed at the des- 
truction of the influential families—impinged directly 
upon the position of these families in each state, they’ 
instigated thugs and hirelings to aid them in wiping this 
dangerous idealist from the face of the earth. 

As he went round the courts of the smaller kingdoms, 
such as Sung, Wei, and Cheng, Confucius expounded 
his political ideal, but failed to secure any concrete or 
practical response. So he resolved to have no more deal- 
ings with the princes of the smaller states, where court 
life was strictly circumscribed by convention, and 
planned to make his way to Tsin, which, as the leader 
of the northern alliance, held de facto control of the 
central states, or to Ch’u, the opposing leader of the 
southern league, there to explain the details of his ideal, 
and to enlist the might of such powerful leaders for the 
extension of the scope of his proposed reforms to the 
whole of the Chinese world. However, his plans met with 
opposition from the smaller states, and, in the end, his 
ambition was never fulfilled. 

When he ran into danger at K'pang, on his way from 
Wei to Tsin, Confucius exclaimed, ‘King Wen died long 
ago: but is not the cause of culture still alive here? If 
Heaven had planned to destroy this culture, we who 
now breathe would not have been enabled to partake 
of it. Heaven then does not intend to destroy this cul- 
ture—so what have I to fear at the hands of the men of 
K'uang? With these words, Confucius indicated that 
the Way embodied in the ‘Odes’, the ‘Documents’, the 
Ritual and the Music, all the creations of King Wen, 
had been transmitted to, and was now being handed on 
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by Confucius himself; and as Heaven had selected him 
as the vehicle for the transmission of this Way, he was 
confident that he was not fated to suffer death at the 
hands of men such as those of the town of K’uang. 
Confucius here appears not as a lone individual trying 
to further his ideal, but as one clinging firmly to the 
conviction that it was in accordance with the dictates 
of a mandate from Heaven that he was attempting to 
realize his ideal in the world. 

Again, when caught off his guard by the surprise 
attack of Huan T’ui, a man belonging to a noble family 
of Sung, Confucius merely remarked, with complete 
composure, ‘If Heaven gave life to the virtue in me, 
what can this Huan T’ui do to me?’ He was the recipient 
of a mandate from Heaven, and as such, could suffer no 
harm from the common man. This was the general view 
of Confucius held by his disciples, who, loving him as 
their father, and banded together, stuck to him through 
this long thirteen years of foreign travel. 

In spite of his conviction that he had received an 
injunction from heaven, and that he was born to bring 
about a reform in the world, Confucius clearly realized 
that the terms of his mandate would not, in the outcome, 
be fulfilled in this world. The rational Confucius was 
fully appreciative of the objective situation; if this com- 
mand entrusted to him was not capable of realization in 
his own lifetime, then it must be achieved in the future, 
by means of the education of his disciples, and the trans- 
mission of the ideal, through their agency, to later 
generations. 

The youngest of the disciples who followed Confucius 
_ in his journeying, the one whose passion for study was 
the most ardent, and in whom Confucius placed the 
greatest reliance and hope was Yen Hui;—but even he 
was already past the age of thirty. The eldest, Tzu Lu, 
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had reached the age of sixty! Every member of the party, 
in fact, might be said to have been past his prime. It 
was not proper to make them old before their time, by 
asking them to trail after him for ever, with no visible 
ending to their wanderings. It was considerations such 
as these which determined Confucius that it would be 
for the best to return to Lu. 

The abandonment of all attempts‘to realize his ideal 
in the world cannot have been easy for Confucius, but in 
the end he brought himself to make the resolve. At the 
time of his return to Lu after his thirteen years of travel 
abroad, Duke Ting had long been dead, and his suc- 
cessor, Duke Ai, was in the eleventh year of his reign. 
This was in 484 8.c., and Confucius was sixty-nine years 
of age: for the next five years, until his death in 479 8.c., 
at the age of seventy-four, Confucius bent all his energies 
to the task of educating his disciples, and setting in 
order and compiling the old classics, such as the ‘Odes’ 
and the ‘Documents’, which he himself had read and 
learned. Confucius the statesman was dead: but in these 
duties, the final activities of Confucius the educator, 
and Confucius the scholar still continued. 


CONCLUSION 


THE PHILOSOPHER’S DEATH 


Confucius died in 479 8.c. The notice of his death is 
clearly recorded in the classic of the ‘Ch’un-ch’iu’, 
which had as its base the official state chronicle of Lu, 
the kingdom which Confucius served as an official. 
The record reads, under the sixteenth year of Duke 
Ai, ‘Summer, a day in the fourth month, Confucius 
died.’ In this particular, then, there is practically no 
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room for doubt. On the other hand, the dates recorded 
for the birth of the son of Shu-liang Ho, whose status 
was merely that of an impoverished knight in the 
service of the head of the Meng clan, seem to be no 
more than a part of a tradition which grew up much 
later. Stories of Confucius collecting three thousand 
disciples are clearly exaggerations: yet, the picture of 
Confucius revered as the sage of the times, and sur- 
rounded by the seventy talented disciples, enamoured 
of his learning and virtue, is also one which only has 
reference to his last years. We must try to paint in a little 
more detail the events of the last years of ‘the philos- 
opher’. The account recorded in the chapter called 
‘T’an Kung’ of the Record of Ritual—a work which 
listed precedents having reference to the ritual of mourn- 
ing and bereavement, and the discussions of Confucian 
scholars on such topics—is part of this tradition. which 
should be examined. 

Just seven days before his death, Confucius arose 
early, and, shuffling along with the aid of his staff, 
strolled outside the gate, and began to recite a poem: 
‘Mount T’ai will crumble; The bridge will fall; The 
Sage shall languish’, At the end of the poem, he entered 
the room, and sat himself down facing the door. Tzu 
Kung, who, after the death of Yen Hui was the most 
talented of the remaining disciples, heard of what had 
happened, and realizing that Confucius’ illness was 
growing more critical, came rushing to him. Confucius 
met him with the words, ‘Why have you been so long 
in coming? In Hsia times, the coffin was placed at the 
eastern staircase of the hall; in Yin times, it was placed 
between the two pillars at the centre of the hall, and 
under the Chou, the coffin lay by the western staircase. 
Now I am descended from the Yin people, but one 
night, I dreamed that I was sat between the two pillars; 
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and that the food offered to the dead was placed before 
me. Alas! No wise ruler appears. Who will there be in 
the world to take me for a master? My life will not be 
long now.’ And he took to his bed, and after a week of 
sickness, he died. 

This tradition is explained by Cheng Hsiian, a com- 
mentator who lived in Han times, as indicating that the 
Sage was perfectly aware that he was the recipient of a 
mandate from Heaven; yet, grieving over the fact that 
no enlightened prince came forward to employ him, 
and utterly despairing of the present world, he laid him- 
self down on his bed of sickness and passed on. But are 
these really acts worthy of the sage of the times, and can 
these actions and thoughts really be said to be a reflec- 
tion of the composure of one who knew the mandate of 
Heaven? This is the first doubt to strike the reader of 
this passage of the tradition. Soon, Wu Ch'eng, a Yüan 
dynasty scholar, argued that Confucius wandering 
before his house leaning on his staff, his grief at the 
approach of death, shown in the composition of a song 
in the course of which he referred to himself as a sage— 
all this could hardly be understood as the last acts of a 
sage who transcended the bonds of life and death, and 
who was unconcernedly content in his destiny. Nor was 
there any lack of scholars who made similar attacks 
upon this ridiculous tradition. 

Yet such a controversy, with the implication of the 
subjective and hypothetical picture of the sage trans- 
cending all bonds of life and death, has no very sound or 
proven basis. Completely contrary to such arguments, 
Confucius was not the transcendent sage, but, as far 
as lay in his power, the human sage. Far from being able 
to escape from the restrictions of life and death, he 
persevered to the end in what he considered was the 
function ordained for him in the world, and never suc- 
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ceeded in dispelling the awe of death. A refutation of the 
above interpretation, based on these latter factors is also 
quite feasible, and is, in fact, much more appropriate 
to the death of the master. 

One of the advocates of the latter view, Ts'ui Shu, 
contends that after the general modesty of Confucius’ 
words throughout the ‘Analects’,—where there is not a 
single context in which Confucius appears as thinking 
of himself as a sage, or discusses prosperity and evil 
fortune; he only clarifies what kind of action is demand- 
ed by righteousness,—this metaphorical self-comparison ` 
to Mount T'ai, to a bridge, and to a sage, and the pre- 
diction by means of a dream of the omens portending 
his death, are not to be considered as a fair representa- 
tion of the topics or the mode of Confucius’ everyday 
conversation. It would be well worth our while to con- 
sider such contentions a little more deeply. At least none 
will deny that the song, the centre piece of the story, was 
not Confucius’ own composition, and it will probably 
be agreed, in consequence, that this tradition concerning 
the predictions made by Confucius about his death, 
which was constituted around the spurious song as the 
keystone, gradually took shape among the immediate 
disciples, or the later scholars of the Confucian school. 
Although this story may be only one of a series of similar 
traditions, there must have been some cause for these 
tales to have arisen among the later disciples, and I now 
wish to discuss the problem of the historical background 
in which a tradition of this nature could have taken 
shape. 

The peculiar feature of this story, is the deeply 

imprinted sense of despair of the world of the time. Dis- 

illusion of this nature must have been occasioned, above 

all, by a fierce annoyance with humanity and society. 

Yet there is a wide gap between this attitude, and that 
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which appears behind his statement of his resignation 
to what fate had in store, as he recollected the stages of 
his life and progress, in his later years—‘At fifteen, my 
heart was set on study; at thirty, I was established; at 
forty, I had no doubts, and at fifty, I knew Heaven’s 
will; at sixty, my ear was obedient, and at seventy, I 
could follow the desires of my heart and not transgress 
the limits of the right.’ Nevertheless, in the Confucius 
of old age, there does seem to have been an undercurrent 
of a feeling in some ways akin to a sense of disillusion. 
There would certainly be vague stirrings of the con- 
sciousness of loneliness in his academic activities, in spite 
of his being surrounded by so many devoted disciples. 
This loneliness is shown at its clearest in Confucius’ 
recollections of his beloved disciple Yen Hui, who had 
died suddenly and at an early age. The unexpected 
deaths of both Chang-tzu Po-yii, and Yen Hui (Po-yü 
was Confucius’ eldest son), threw Confucius into the 
depths of despondency, and it might even be thought 
that their impact in some measure hastened his death. 
There is no clear statement of the date of the deaths of 
Po-yü and Yen Hui, although both appear to have 
occurred soon after Confucius’ return from his long 
period of travel outside of Lu, a few years, that is, before 
the death of Confucius himself. Asked by Duke Ai, the 
prince of Lu, which of the disciples loved learning the 
most, Confucius replied, ‘Yen Hui; he loved learning. 
He never vented his anger on others, never repeated a 
fault. Unfortunately, he died young, and now he is gone. 
I do not know of any who loves learning as he did.’ This 
reply reveals the feelings of reverence which Confucius 
held for his most learned disciple. 

Confucius’ confidence in Yen Hui is too well-known 
to need elaboration here. The only disciple at all com- 
parable to him in talent and learning was Tzu Kung; 
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and asked by Confucius which of the two, he himself 
or Yen Hui, excelled the more, Tzu Kung replied, ‘How 
dare I compare myself with Hui? Tell Hui one point, 
and he would know ten; told one point, I would only 
know two.’ Talented though he was, Tzu Kung was yet 
several stages inferior to Yen Hui. To this reply 
Confucius made his own significant comment,—‘No. 
You are not up to his standard. Neither you nor I are 
as good as he.’ Confucius here even places himself on a 
plane below Yen Hui, and always insisted that it was 
only Yen Hui who fully understood the ways of thought 
which he himself embraced, and thoroughly grasped 
the essence of his teachings. 

One day, perhaps after the death of Yen Hui, 
Confucius groaned as he lamented, ‘Nobody knows me.’ 
Tzu Kung, who sat in waiting on him, asked, ‘What do 
you mean when you say that no one knows you?’ Tzu 
Kung perhaps felt that it was somewhat pointless on 
Confucius’ part to complain that nobody knew him, 
when Tzu Kung himself understood his Master. Again, 
there was possibly an undercurrent of slight jealousy 
in that the Master was once again harking back to the 
memory of Yen Hui. Perhaps Confucius was in fact 
pining for Yen Hui; at any rate, he completely altered 
the drift of the conversation at this point, and went on, 
‘I harbour no feelings of resentment against Heaven; 
I lay blame at the feet of no man; my study below pene- 
trates on high. Is it Heaven then that knows me?’ None 
knew him, or recognized his abilities, but he was not, 
on that account, resentful against Heaven, nor did he 
seek to lay the blame on any man. If a man simply put 
his soul into study, he would, by a natural process, 
penetrate to Heaven: Thus, after all, Heaven knew him. 

Confucius’ comparison of himself with Heaven in 
this context has a deep significance, a fuller explanation 
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of which demands reference to a statement made by 
Tzu Kung, of which neither the date nor the context is 
clear. Tzu Kung declared, “The Master’s writings are a 
topic about which one can hear; but his discourses about 
human nature and Heaven’s way—these cannot be 
heard.’ The reference to Confucius’ writings, according 
to the commentators, is to be explained in concrete 
terms as a pointer to the classic texts of the ‘Odes’ and 
the ‘Documents’, which he set his disciples to read, and 
to the precepts of the ritual and the music which he had 
them carry out in their actions. Confucius taught his 
disciples by means of these writings, but, distinct from 
the classics, and the rules of ritual and ceremonial, 
there was no means of explaining to them either the 
nature of mankind, or the laws of Heaven which con- 
trolled the world. 
The import of the statement of Tzu Kung is, by and 
` large, true to fact. Confucius never thought directly in 
terms of the problems of either the nature of mankind, 
or the laws of Heaven. I have provisionally interpreted 
Heaven’s way as ‘the laws of Heaven’; the ancient 
Chinese, however, did not recognize, and put their 
faith in a single and supreme heavenly spirit, possessed 
of a divine nature, and controlling all life and matter 
in the world. According to the views of the commen- 
tators of both the Han and Ch’ing dynasties, belief in 
Heaven’s way comprised a faith based in the magic 
of astrological belief, which followed the courses of the 
sun and moon, and the other heavenly bodies, and put 
faith in the efficacy of good and bad fortune derived 
therefrom, and affecting the natural and the human 
world. The concept of Heaven was not that of a supreme 
deity possessed of human personality and will; the 
image invoked was much more that of a nature spirit, 
embodied in the movements of the heavenly bodies. 
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The clarification of the principles of the relation between 
these movements and the affairs of man, and the attempt 
to predict the cycle of good and bad fortune in accord- 
ance with such pre-indications, was the special art of 
the sorcerers, the masters of divination in ancient China, 
for whose arts Confucius had not the slightest support 
or sympathy. 

Confucius, who never made ‘wonders, feats of 
strength, supernatural disorders, or the spirits’ a part of 
his conversation or education, positively rejected any 
such astrological faiths, and beliefs based on shamanistic 
sorcery, his attitude being determined principally by 
the spirit of rationalism of his age. Confucius defined 
knowledge, in a passage which I have already quoted 
above, in terms of ‘striving for the righteousness of the 
people, and, while showing due respect for the spirits, 
keeping them at a safe distance.’ He believed, then, that 
the most essential prerequisite for the acquisition of 
knowledge lay in giving a wide berth to any faiths which 
had to do with the prevalent superstitions of his age. 

The reason for the rejection of religion in this manner 
is stated in Confucius’ answer to the question from Tzu 
Lu concerning the celebrations and service which should 
be offered to the spirits—‘You cannot yet serve man 
adequately; how would you properly render service to 
the spirits’; and, in reply to the further enquiry about 
death, ‘You do not know anything about life yet; why 
should you know about death?’ Problems such as the 
unknown nature of life after death in another world 
were put off by Confucius as unknowable, and his aim 
was instead to make clear the significance and meaning 
of our experiences in our life in the present world. 
Again, in regard to one’s actions in life, Confucius said, 
‘Hear as much as you can, and put aside what 
strikes you as doubtful, and then be cautious in 
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speaking of what remains;—then there will be few 
faults in your action. See much, cut out what seems to 
you to be dangerous, and be cautious in acting on what 
remains; then your regrets will not be many.’ In other 
words, Confucius here advises the widest and richest 
possible range of experience, both visual and aural, and 
the elimination of any doubtful element from the 
knowledge which comes of that experience. This maxim 
was offered as a general rule covering all actions in life, 
but it could well be regarded also as exemplifying 
Confucius’ formula for the formation of a body of know- 
ledge, and his prescription for study . methods. 
Confucius also said, ‘Knowledge consists in regarding 
what one knows as the known, and what one does not 
know as the unknown’. Any phenomenon which is 
obscure and not clear to the intellect is excluded as 
rigorously as possible, and knowledge is regarded as 
made up only of parts which leave not the slightest 
room for doubt to the intellect. Anything occult is 
rejected, the rational only is retained. Yet it could not 
be argued that, in any strict sense, any concrete example 
of what Confucius would have understood to be doubt- 
ful, would be classified as doubtful to what is meant by 
reason in the modern sense, nor that what Confucius 
regarded as the knowable, or the known would be self- 
evident to reason in the modern sense of the term. 
Confucius said of himself, ‘I transmit, and do not 
create; I have a love of, and faith in, the past.’ The way 
of the ancients, anything traditional that is, is self- 
evident, and is of value; in this attitude, Confucius 
clearly retains a strong tendency to traditionalism. On 
the other hand, he argued that, ‘A son who for three 
years does not alter from the way of his father may be 
called filial.’ This implies the rider that after the lapse 
of the three year limit, an improvisation on the con- 
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ventional behaviour bequeathed by the father is per- 
missible. It seems then that innovations in tradition and 
convention are not prohibited unconditionally; rather, 
Confucius realized the need for the renovation and 
rationalization of tradition, and he went as far as to add 
his own refinements, provided, of course, that the latter 
did not conflict with his feelings of fondness for the 
original form. 

Although Confucius’ rationalism demanded the rejec- 
tion of anything of the mystic, he was not thereby 
committed to a dogmatic disbelief in religious matters 
in general. When he said, ‘Sacrifice to a spirit other than 
of one’s own kin, is mere flattery,'—disapproving, that 
is, of any celebration in honour of a spirit other than 
that of an ancestor of one's own family,—he did not 
intend his words to be construed as an impassable 
barrier to the preservation intact of the traditional wor- 
ship and celebrations in honour of the ancestral deities 
of the clan and of the family; rather was he attempting 
here to prevent the infiltration of the new religion of the 
sorcery masters, and to preserve the original purity of 
the old feudal ritual celebrations. Confucius' attitude, as 
shown in his words in the ‘Analects’, demanded the 
refusal to regard problems of a religious nature as some- 
thing worthy of consideration in the matter of learning. 
Such problems were best left alone. 

Until his return to Lu, and his concentration on the 
duty of education in the last years of his life, Confucius 
devoted all his powers as a statesman to the overthrow 
of the influential families, and the reinforcement of the 
authority of the prince. Up to this point, his whole effort 
was put forth for the realization in his time, and in his 
world, of his political ideal and as such, his activities 
were bound up with the present. However, after he had 
lost hope in his political ambitions, and had ceased to 
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think in terms of the realization of his ideal in the 
present world, he turned educator, and began teaching 
his disciples about his aims and ideals, or compiling 
books which depicted the ideals, and were to be passed 
on to future generations. Once he had begun in this way 
to look forward and provide for the realization of the 
ideal by later generations, the future must have come 
to take on a greater significance for him than the 
present. 

For Confucius the active statesman, such matters of 
the far-distant future were no doubt nothing of a 
problem. But for Confucius the educator-scholar, the dim 
future subsequent to his own death did become a 
matter of concern. Of course it would be rash to try to 
maintain that the future was completely blotted from 
view in the earlier half of Confucius’ life; it did, however, 
turn into a much more urgent question for him in his 
later years. He gradually came to take into account the 
hopes and possibilities of the future; hitherto, mystic- 
ism, and any art which attempted to predict future 
events, he had never concerned himself with; but of 
late, they turned into a serious problem for him. But 
would his disciples fully realize the seriousness of the 
problem even if he gave them a full explanation of the 
change which had come about in his attitude? Talk of 
the future was, in the parlance of the times, talk of 
‘Heaven’s will’, and as Tzu Kung and his fellow dis- 
ciples had said, Confucius until then had hardly ever 
made reference to ‘Heaven’s will’. Hence even if Con- 
fucius were to broach this topic with his disciples, it was 
likely that not one of them would regard it in any way 
as a problem—and he had never adopted the technique 
of being the first to open up a subject; the first question 
on it must come from the disciples. Once he was on the 
point of telling them, but held his tongue, and said 
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simply, ‘I wish that I had nothing to say.’ He meant 
that though indeed there was something that he did 
wish to say, it was in fact a thing that could not be said. 

Tzu Kung took up the words and objected, ‘But if 
our Master say nothing, what shall we, the disciples, 
have to hand on to others?’ Confucius rejoined, ‘But, 
surely, does Heaven speak? The four seasons come 
round in their turn, every living thing comes to birth— 
yet does Heaven have anything to say? Confucius 
wanted to speak about matters which concerned 
Heaven, but ‘Heaven’s way’ was revealed naturally in 
the progress of the four seasons, and in the creation of 
the living beings of the universe. And to speak on such 
topics was, in fact, to expound mysticism; hence, 
Confucius avoided the subject. This episode reveals to 
some extent the dilemma in which Confucius’ thinking 
in his later years placed him. 

Although Confucius planned to discuss ‘Heaven’s 
will' with his disciples, in the end he did not mention 
the topic even to the most talented of them, such as 

,Tzu Kung. Then, they began to suspect that their 
Master had some problem which he would not reveal to 
them, and at this point, Confucius was forced to declare 
to them, ‘Do you think that there is something which I 
am hiding from you? I hide nothing from you.’ It is 
perhaps not idle to suppose that it was the problem of 
‘Heaven’s will’ that was here being concealed from the 
disciples. 

As text-books for the disciples, Confucius invariably 
used the ‘Odes’ and the ‘Documents’, which are the only 
two of the classics ever to be quoted by him in the ‘Anal- 
ects’. Neither of them was a systematic work, and neither 
gave any cohesive exposition of the abstract problem 
of ‘Heaven’s will’. Apart from these two, the classics of , 
Confucianism also included the ‘Book of Changes’, and 
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the ‘Ch’un-ch’iu’, neither of which is referred to or 
quoted by Confucius in any context in the ‘Analects’. 
The usual inference from this fact is that neither was a 
compilation which came from Confucius’ own hand, 
but that they are the work of his disciples, or of the 
disciples in the second generation. Later, the ‘Book of 
Changes’ was used as a reference work by the devotees 
of the craft of sorcery, who predicted the future by 
divination from the indications gained from the tortoise 
shell or from the milfoil. The *Ch'un-ch'iu' was thought 
to be from the hand of Confucius, with the official state 
chronicle of Lu as the basis, to which were added com- 
ments the purpose of which was to discipline the evil, 
and to praise the good; it also contained allusions to the 
ideal political system, the realization of which was here 
regarded as an event of the future, The element common 
to these two works is the reference each has to the future; 
both are works in which ‘Heaven’s will’ has become a 
point at issue. It may not be too fanciful to suppose that 
Confucius, for whom ‘Heaven’s will’ had become an 
issue in his late years, made secret use of these works as 
aids, and kept the disciples to the end ignorant of this. 
Then some considerable time after Confucius’ death, 
the works were re-discovered, and selected for use as 
reference works within the school. 

Confucius could find no approval for the world of his 
times in which influences for evil the like of the ‘Three 
Huan’ flourished, for his ideal demanded their over- 
throw, together with that of every influential family, 
and the reinstatement in authority of the rightful ruler. 
He saw that he could not realize his aims in his own 
lifetime, and had to be content to commit their fulfil- 
ment to the future. Now the ‘Ch’un-ch’iu’, most of all 
of the classics, did entrust the realization of the ideal 
to the future; it contains violent criticism of the despot- 
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ism of influential families, and their usurpation, as 
hereditary privileges, of important offices of state. 
Beneath the words of the ‘Ch-un-ch’iu’, there is a per- 
sistent undercurrent of the unattained aims—the des- 
truction of the autocracy of the influential families. 

The shift in Confucius’ way of thinking in his late 
years went unnoticed by even the perceptive disciples, 
such as Tzu Kung; much less could there have been any 
comprehension of it on the part of the young Tzu 
Chang, Tzu Yu, Tzu Hsia, and the rest, who only 
became members of the school during Confucius’ last 
years. With none to understand him, Confucius left the 
world with feelings of excessive loneliness. 

However, his way of thought gradually spread in the 
world, after the appearance of the *Ch'un-ch'iu'—to 
which he was reputed to have made his own additions. 
His political ideal, the destruction of the noble govern- 
ment of the city-states, and the strengthening of the power 
of the princes, was adapted to the bureaucratic system of 
the administration of the ‘Seven States’ which came to 
the fore in the Chan-kuo period, and it became the 
basis on which was founded the theory of the centralized 
bureaucracy of the Ch’in and Han Empires. Confucius’ 
teachings were adopted as the official doctrine of the 
Han Empire; three hundred and fifty years in the 
future, his ideal had gained complete victory. 
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